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FOREWORD 


Both Advaita Vedanta and Tantra find their origin in the Vedas, but their detailed 
analysis, commentary and propagation can be traced back to two monumental 
figures in our spiritual history — Adi Sankaracarya (788-820 AD) from Kerala 
and Acarya Abhinavagupta (915-1020 AD) from Kashmir. It is significant that 
we owe our knowledge of these great systems of thought to savants from the very 
ends of the Indian subcontinent. Kashmir Saivism or Trika Sastra is a unique 
branch of Indian Philosophy which occupies a very special place in our spiritual 
history. It has produced a large number of great gurus and scholars of which 
Acarya Abhinavagupta was pre-eminent. The astounding quality of his twelve 
volumes of his work on Tantra and its tremendous sweep remains a significant 
milestone in our spiritual tradition. Of his many works, his magnum opus is the 
massive Tantraloka which is virtually an encyclopedia of tantric knowledge, and 
locates the teaching in the mouth of Lord Siva Himself. 


To the best of my knowledge the present is the first complete English translation 
of this colossal work rendered by the combined efforts of Professor Satya 
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Prakash Singh and Swami Maheshvarananda with their years of practice of yoga 
and tantra, philosophy Eastern and Western, psychology Freudian and Jungian, 
Sanskrit and English. This is evident from dozens of their publications and 
papers ranging over areas like yoga, history and culture on A.N. Whitehead, 
C.G. Jung, Veda and the history of yoga, linguistics and many more. It was 
by virtue of deep understanding that an English translation of such a massive 
work as the Tantraloka could be accomplished lucidly by these scholars after a 
lapse of almost a millennium from the time of Abhinavagupta himself. But for 
Tantraloka, the disciplines of Yoga and Tantra would have remained only a 
dream in its relationship to philosophy and yoga. Tantraloka, indeed, by virtue 
of its wide and integrative attempt, would have been lost for ever to the modern 
world getting diminished to the state of a mere cult instead of opening the doors 
to the mystery of human psychology and physiology. 


It would be inappropriate for me to attempt any kind of description regarding 
Kashmir Saivism. The great acaryas have left this rich tradition to us and it is 
now necessary to preserve and transmit it to future generations. The last acarya 
of Kashmir Saivism, Swami Lakshmanji, with whom I had a very close personal 
association, passed away a few years ago without nominating any successor. 
Although many scholars and sadhakas are practicing the Saivism discipline, it 
seems that the guru-sisya tradition of Kashmir Saivism has come to a close unless 
a new acarya emerges, which is always possible. Meanwhile, the publication of 
the major texts of Kashmir Saivism, especially the Tantraloka, is an important 
pre-requisite for students of this great philosophy in India and around the 
world. 


Iwarmlycongratulate ProfessorSatyaPrakashSinghandSwamiMaheshvarananda 
for undertaking the massive task of translating Abhinavagupta’s Tantraloka 
and other minor works into English. Partial translations are available but, to the 
best of my knowledge, this is the first time that the entire corpus of Tantraloka 
is being presented in the original Sanskrit and a lucid English translation, I pay 
my homage to the great Acarya Abhinavagupta. May Param Siva bestow His 
blessings on us all, and thereby redeem mankind from the strife and violence 
that is plaguing the world. Aum Namah Sivaya. 


C(KARAN SINGH) 
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Tantraloka means light on Tantra which literally means thread. This thread, 
however, happens to have been used in one of its earliest usage in the Rgveda 
itself in such a deep sense as understanding binding the entire reality together in 
a single fold of comprehension so beneficial as to transform the human nature 
of all its baser kind of tendency into the most idealistic form which is known as 
the divine. The mantra concerned advises wise men as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings. (Rgveda, X.53.6) 


Remarkably enough, this suggestion of the Vedic seer seems to have found out 
its best recipient in Abhinavagupta and that also in the form of his Jantraloka, 
as the epitome of wisdom screened out of the Tantras coming out of the mouth 
of Siva by way of response to the queries of his consort, the Goddess, an 
embodiment of His own creativity. Very many of the Tantras whose essence 
has been absorbed in the Tantraloka have disappeared by this time owing to 
convulsions of history to be not available to us today. On this account, the 
Tantraloka become all the more important for the humanity as it has embodied 
in it the invaluable wisdom contained in them by such a genius par excellence as 
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Abhinavagupta, a yogin, tantrika, psychologist, philosopher and aesthetician all 
combined in him together. 


Abhinavagupta’s (950-1020 AD) ancestry goes back to Kannayj to a clan of 
Brahmanas with Agastya as the name of their lineage. One eminent scholar of 
this clan named Atrigupta was taken to Kashmir by King Lalitaditya in course 
of his victory over YaSovarman, the King of Kannauj in 736 A.D. Lalitaditya 
was not only a great warrior but also a lover of learning. It was out of his love 
for learning that he took Atrigupta along with him to Kashmir. Kannauj at 
that time was a great centre of learning as is borne out by their migration to 
Bengal for conducting certain yajnas by the Sen Dynasty of kings. Atrigupta was 
provided with a mansion at the bank of the river Vitasta now known as Jhelum 
in the vicinity of a temple of Siva. This seems to have been done on account of 
Atrigupta’s devotion to this deity. This event belongs to the eighth century AD. 


It was in the lineage of Atrigupta that after a few generations was born 
Varahagupta. He was the grandfather of Abhinavagupta born of his son 
Narasimhagupta known popularly as Cukhulaka. Narasimhagupta was a highly 
learned pandit conversant with several branches of learning such as grammar, 
literature, aesthetics and the system of logic. Abhinava’s mother was Vimala 
who died quite young in the early childhood of Abhinava. Mother being the 
centre of affection for a child, her demise at that early stage of Abhinava’s life 
caused the renunciatory tendency in Abhinava left solely to the care of his father 
for bringing him up as well as for his education. 


As regards the aspect of learning, Abhinava has paid glowing tributes to his father 
in initiating him into all those branches of Sanskrit learning as were mastered 
by him. With this educational background prepared by his father along with the 
renunciatory tendency caused by the demise of the mother in early childhood 
accentuated immense love for learning in Abhinava diverting his mind from 
enjoyment of the luxuries of life as made available to him ancestrally in the 
beautiful surrounding of the land at the bank of the mighty Vitasta, particularly 
close to the temple of Siva with all His cultural background of renunciation and 
source of wisdom. 


With this intellectual and spiritual background Abhinava moved from school 
to school and teacher to teacher in the quest for real knowledge and wisdom 
which might quench his thirst for more and more which might be to his full 
satisfaction. In keeping with this tendency and related action undertaken on 
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his part, he has elucidated his case as a model for disciples of all times to follow 
the tendency of the black-bee flying from flower to flower in course of its will 
to find out the flower which might be most satisfactory to its sense of smell. In 
the land of flowers such as Kashmir, this imagery came not only to be evoked 
in his mind poetically but found its inculcation in his own educational career 
moving from Math to Math and teacher to teacher in the quest for knowledge 
and understanding. 


I. Abhinava’s Attitude Towards the Veda 


His profundity in various fields of Sanskritic literature is very much reflected in 
the Taniraloka throughout. Be it logic, grammar, philosophical systems including 
Sankhya, Yoga, Mim4nsa, Vedanta, Vaisesika or Buddhism, he displays thorough 
understanding of all of them as is evident from their references at various places 
in the Tantraloka. He is also at home in regard to the Vedic literature as is 
evident from his reference to the Aitareya Aranyaka in Tantraloka, 111.226 where 
its author Mahidhara Aitareya has been identified as a manifest form of Siva 
and as such is said to have taken the world as a form of visarga (:), remission. 
This viewpoint has formed the backbone of the Saivite equation of the world 
with sounds of the matrka and malini series of sounds. This is also based on the 
Aitareya’s elaborate statement regarding it where it claims that Vak or sound is as 
expansive as Brahman and that wherever there is Brahman, there is also the Vak.' 


His idea of Sakti as the all-encompassing cosmic and extra-cosmic absolute force 
has very much its prototype in Aditi of the Rgveda who has been described there 
in the Samhita as the heaven, intermediate space, mother, father and son, as all 
the creatures, the past, present and future all taken together. This account of her 
in the Samhita is obviously inclusive of her transcending the limits of space, time 
and causality and yet manifesting Herself as all-in-all including the conscient and 
inconscient, gods, goddesses as well as all the creatures of the creation, human, 
sub-human and superhuman. Her oneness with Vak seems to have been very 
much based on the Vagambhrni Hymn of the same Samhita where Ambhrni the 
daughter of sage Ambhrna on the ground of her experience of oneness with Vak 
as the all-comprehending principle narrates herself as moving in the company of 
all groups of gods such as Rudras, Vasus and Adityas. She claims to have strung 
the bow of Rudra for the sake of killing Saru, the great opponent of Brahman 
the principle of order and integrality behind the diversity and contrariety in the 


1 Aitareya Aranyaka III.8 
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universe and to have entered into the compass of the heaven and earth, in the 
depth of the sea and thus to have become practically the earth itself creating the 
background for Abhinava to give utmost importance to it as the most concretised 
form of the Reality and the initial step of progress to Siva-hood. 


Abhinava’s entire system of breath-control has its prototype in the Katha 
Upanisad’s idea of the same force particularly under the denomination again 
of the personified form of Aditi. The Upanisadic verse describes her as to have 
assumed the form of a diminutive sized deity indwelling the middle-most point 
of the body and as being worshipped by all gods and motivating the prana to 
move upward and apana downward. Obviously this account is suggestive of the 
sage’s sadhana of finding out that centre in the human body which is divisive of 
prana and apana resulting in the upward movement of the combined and refined 
form of the breath along another channel of nerves known as susumna, though 
left unnamed here in the verse. This missing point, however, is supplemented 
by another hymn of the Samhita coming almost at the end of it, that is, Rgveda, 
X.189. In this hymn of just three verses addressed to Sarparajni as its deity there 
is an account of a bull of variegated colour moving in the womb of the mother 
and proceeding to the father from within with the combination of prana and 
apana assuming the form of Vak. Sarparajni, the queen of serpents as its deity is 
suggestive of what subsequently came to be named as kundalini, taking the form 
of Vak with the combination of prdna and apdana and rising upward towards the 
Father is obviously indicative of the entire course of the sédhana of awakening 
of kundalini and rising from the mother, the maladhara cakra as representative 
of the element of earth in the human body and proceeding to the Father, the 
ultimate source of creation as Siva. The androgenity of the bull here as a male but 
elsewhere as a female in the capacity of Vak as in Rgveda I.164.41 is very much 
suggestive of the same of Siva-Sakti as the points of start and consummation of 
the kundalini in the context of yogic practice. Siva’s representation by His ride 
the bull and that of Sakti by Vak here as well as in Tantra go to confirm this 
interpretation to a great extent. 


As regards Rudra-Siva’s taking to wine and alternatively to visa, poison as in the 
context of the contest between gods and demons in course of churning of the 
ocean, this is very much obvious from Rgveda X.136, giving an account of a clan 
of contemplators, munis, yellowish in colour, besmearing themselves something 
malodorous, using air as thread to move forcefully as fast as wind, keeping 
long hair and drinking poison in the company of Rudra and getting ee 
by the drink. It is explicit from these details that t unis were oup o 
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Saivites having Rudra as their deity, practising control of breath to the extent 
of so much expertise as to accomplish such feats as to disappear physically from 
the scene at times, taking no time in moving from one place to another, keeping 
long hair, besmearing their bodies with something like ash, caring little to cover 
their bodies, keeping mute, remaining contemplating, flying in space, moving 
in the midst of such beings as Apsaras and Gandharvas besides wild animals. 
As regards the practice of taking to poison, it is interesting to note that in the 
Vijndna Bhairava the word visa has been taken to mean the kundalini in the 
midst of which on the one side and on the other the practitioner of yoga has 
been required to move with the help of rarified breath.” 


In fact, the idea of arousal of the kundalini is very much implicit in the mode of 
pronunciation of the Vedic mantras themselves. There are mainly three accents 
in them, namely, udatta, anudata and svarita. Udatta is kept unmarked in the 
written text while the anudata is indicated by the underlining of the syllable 
concerned and svarita by a stroke at the head of it. In the recitational form, the 
anudata is indicated by lowering the hand and udatta by raising it upward while 
the svarita by a horizontal movement of it in the middle. These movements of 
the hand are indicative of the lowering of the anudatta, balancing of the svarita 
and raising upward of the udatta in the so rarified a form as requiring nothing 
to indicate to it. As a combined form of udatta and anuda@tta svarita’s notation 
by the stroke at the head of the syllable is suggestive of rising of the kundalini 
upward in the form of the combined and rarified form of the breath. The 
horizontal movement of the hand in its indication is suggestive of the process 
of combining and balancing the two main breaths as preparatory to its surging 
upward. It was perhaps in view of this deep significance of the recitation of the 
maniras discovered in course of the state of samadhi of the seers as are said to 
have being lying within while seeing them that it has been kept alive deliberately 
for thousands of years until now in their original form all vicissitudes of history 
notwithstanding. 


Intimately connected with this fact is the pronunciation of the mahdavakya 
so'ham involving the individual’s experience of oneness with the Ultimate 
Reality, ie., Brahman. This vékya occurs for the first time in the /sa Upanisad 
at its mantra No. 16 recounting the experience concerned of the great seer 
Dadhyan Atharvana. It has come to be considered as hamsa mahamantra by 
Abhinava in Tantraloka XXX.71. Hamsa is an inverted form of so’ham. The 


2 Vijnana Bhairava verse 67. 
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hamsa has received its deeper sense from a mantra occurring in Rgveda IV.40 
as the last verse of the hymn known as Hamsapadi having become famous not 
only on account of the pervasiveness of the swan, as the hamsa, literally means, 
but also on account of its structure of qualification of the hamsa by as many as 
fifteen adjectives all amounting to showing its pervasiveness in so many forms. 
It is due to this unique qualification of it that it has come to be adopted in the 
Katha Upanisad at V.2 exactly as it is except for addition of the word brhat at 
the ending raising the number of adjectives to sixteen which at various levels 
has been regarded as indicative of completion and perfection and hence has also 
been taken as the carrier of the sense of Atman, the Self in all its purity. Hamsa, 
swan, as a migratory bird due to its spotless white colour, capacity of flight and 
habit of drinking clean water, etc. has become indicatory of the Self as has been 
realised by Vedic seers and subsequent sages. This is the semantic aspect of its 
connotation. The same word in its inverted form so + ham becomes phonetically 
indicative of the sound produced in course of breathing-in and breathing-out 
respectively. Equipped with this twofold sense it has come to be elevated to 
the position of the mahavakya, magnificent statement in the Upanisads. On the 
analogy of the sound produced in course of breathing-in and breathing-out on 
the human level it has come to be accepted as the very principle of life obtaining 
throughout the entire creation and as such as the Ultimate Reality manifesting 
itself as all the individualities on the same scale. Since breathing is the common 
criterion of life serving as the basic ground of developing consciousness, 
regulation of it has come to be accepted as the fundamental principle of spiritual 
practice. All this significance of the act of breathing and its potentiality of 
developing into the mainstay of spiritual practice came to be realised during the 
Vedic period from within the austere practices of the seers of the age leading to 
get consolidated into the discipline of yoga with its steps of pranayama, breath- 
control, meditation and samadhi, exclusive absorption, etc. with its by products 
of the idea of the central nerve susumnd, various centres of nerves on different 
levels of it and the kundalini, etc. as made out here already. 


On account of the extreme subtlety of the matter and the consequent difficulty 
in its maintenance at a larger scale, austere pursuits for it began to be replaced 
during the later period of the Vedic age itself as represented by the Brahmanas 
by its exteriorised form of karmakanda involving performance of sacrifices, 
etc. taking the form of the main ideological stream of thinking and practices 
under the Vedic fold, the austere pursuits were kept alive in secret circles of 
yogins and Tantriks. While the main stream continued to follow the introverted 


Indological Truths 


Introduction XVii 


path of breath-control in the form of the Aranyakas leading to the evolution 
of the Upanisadic thought and practices of meditation, its offshoot remained 
concentrated on breath and its neural mechanism resulting in what subsequently 
became famous in the form of Tantra and kundalini yoga. That Tantra has its root 
in the Veda itself is evident not only from the prevalence of its elements in the 
Vedic Samhitas in their denominations such as the Rgveda, Atharvaveda, etc. 
in the form of reference to nerves, cakras, etc. but also from a holistic reference 
to it in the form of the essence of it to be integrated and evolved into a system 
with its possibility of improvement over humanity and even its potentiality to 
turn into the divine. The manira as ascribed to its authorship to Saucika reads 
in translation as follows: 


While spreading the thread for weaving out into a piece of cloth, follow the 
illumination of the higher light and safeguard the path having been prepared 
through meditative effort. Weave out the cloth out of the ideas spun in the 
form of the threads setting them perfectly in an even form and thus become 
contemplative humans having the prospect of giving birth to the class of divine 
beings.’ 


Use of the word tantu, derived as it is from the root fan, meaning the thread along 
with its participial form tanvan in the sense of spreading the thread, obviously 
amounts to convey the sense of origin of the discipline of Tantra herein. The 
necessity of setting the threads in a perfectly even form so as to weave out the 
smooth cloth with the help of the light of higher order is certainly reflective of 
the utmost care and use of the faculty of higher consciousness in setting the 
threads evenly. Apas, toil, of the singers is clearly suggestive of the effort of 
the original creators of the mantra bearing the ideas of higher order needing to 
be set side by side in a manner so as to evolve into a system of thought which 
may be satisfactorily acceptable to and practicable to its followers. Such is the 
discipline of Tantra with its emphasis on smoothness of the process of breathing, 
reduction of its frequency to the extent of its attenuation and even complete 
stoppage leading to improvement on the human nature and his attainment of 
the divine with his experience of oneness with Him via any of the yogic devices 
including the kundalini yoga in particular. 


Thus, Tantra is a by-product of the Vedas taking shape of a discipline out of the 
introvertive tendency of the Vedic thought as different, though only partly, from 
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the sacrificial aspect of it inasmuch as it has tried to confine the cult of sacrifice 
from its exteriority to interiority in the human body itself. All secret places and 
acts suggested to be undertaken there in those places have been withdrawn to 
the human body and its functions. So far as the consideration of it as a growth 
independent of the Veda is concerned, it has been caused by the psychology 
of exclusivity behind the formation of disciplines as distinct from one another 
partly in view of separative emphasis on the particular aspect of the discipline 
concerned and partly owing to assertion of the egotism of the champions of the 
disciplines concerned. Another significant factor involved behind this separative 
tendency of the human mind is the necessity of exclusiveness of concentration. 
This is particularly true of disciplines concerned with the problem of faith as the 
religious matters are concerned with. One cannot be faithful to two systems of 
religious natures at a time maintaining a balance. In order to be concentrated 
on one, it is necessary for the follower to keep the other relatively in abeyance. 
Just as two absolutes are not possible for the rational mind, even so more than 
one deity as the supreme is impossible for the faithful. If the Rgvedic seer 
Dirghatamas could make the well-known statement that the Reality is but one 
which has been conceived and named as Indra, Mitra, Varuna, Agni, Suparna, 
Yama and Matrisvan, he has not displayed his equality of faith towards all of 
them in any other respect except for their inherence in one Existence known 
as Sat. The same spirit underlies Abhinava’s formulation of all the deities as 
aspects of Siva as the Lord of consciousness with Sakti as His Force. Under such 
circumstances, it became necessary for him to make other gods subordinate to 
Him including even Visnu in spite of the Vedic assertion that while Agni is the 
lowest amongst gods, Visnu is the highest. 


As regards the unification of gods and goddesses in Siva, that has already been 
done by Vedic seers, Upanisadic sages, sage Vyasa in the Bhagavadgita and 
even Yaska, the author of Nirukta if not with reference to Siva in particular, 
decidedly with reference to Atman and Brahman. Leaving apart the Upanisads 
and Bhagavadgita even such a sage as Yaska who, in spite of being primarily 
a linguist, in the seventh chapter of his Nirukta has unambiguously stated that 
on account of its broadness, the Atman has been prayed to by seers as gods 
making them as representatives of it in its different aspects making them as 
interchangeable amongst them on account of their functioning on the common 
ground of it, they become borne of themselves, of each other and of their action. 
Even their accessories such as rides and weapons have been suggested as having 
been carved out of the same. Abhinava as well has followed the suit at least in 
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Tantraloka XV.60 to have identified Lord Siva as the colossus reservoir of water 
in the form of the Atman having taken a dip wherein the entire universe can 
attain cleanliness and purity with the prospect of purification of their followers. 
In verse No. 224 of the same Chapter of the text he has conceived of Him as 
lying above Brahma in the form of the absolute Brahman which has expanded 
itself in the form of the world in His various manifestations. Thus, if the Vedic 
seer has identified the basic stuff of the emergences of everything conscious as 
well as inconscient in the form of base Existence, the Upanisads, etc. in the form 
of consciousness including self-consciousness, as the concept of atman implies, 
Abhinava has understood it in all its triplicity of aspects namely, existence, 
consciousness and delight as involved in the personality of Siva existing, being 
aware of His existence and delighting in the eternally stable company of His 
consort Sakti. For the introduction of the sense of delight to Visnu in His 
aspects of existence and consciousness while in Vaisnavism there has arisen the 
necessity of bringing in Laksmi and her substitute Radha from outside, that 
necessity has become fulfilled automatically by conceiving of His consort His 
force or Sakti as implicit in His existence, etc. Apart from the sectoral bias quite 
natural for the maintenance of exclusivity of each and every dispensation of 
faith and spiritual practice, this invariability of relationship between Siva and 
Sakti is perhaps one of the fundamental reasons behind Abhinava’s declaration 
of Vaisnavism along with the Veda and Buddhism as a relatively lower kind of 
religio-spiritual order. 


II. Abhinavagupta’s Critique of the Veda 


This kind of rather mutually condemnatory judgement on the part of such a 
sagacious thinker as Abhinava in spite of even the Vedic background of such a 
unique seer as Dirghatamas and others has perhaps gained its sharpness from 
the primacy of the matha-system of education in his life. The word matha manth, 
to churn, is suggestive of stress on its exclusivity. That in spite of his motto to 
gather information from all possibly available sources of knowledge like the 
honey-bee, he had to stick to the matha-system of the lineage of Somananda, 
Utpaladeva, Laksmanagupta and Sambhunatha particularly for his education 
of the nature of wisdom, bespeaks in itself the limitations of choice open to him 
particularly on matters imbued with the sectoral concern. This is quite obvious 
from his own statement in Tantraloka at XIV.44 in which he points out that 
option on the path of yogic approach to the Reality is a great hurdle and that 
by virtue of elimination of all other options except for devotion to Siva one has 
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the possibility of reaching Him. In yet another verse occurring at Tantraloka 
XV.571, he refers to a text most probably belonging to his own sect and titled as 
Madhavakula to the effect that the follower of his School needs to avoid textual 
statements of Vedas and Vaisnavism. His teacher Bhitinatha whom he refers to 
at several places in the Jantraloka as his Brahma-vidya-guru does not seem to 
be very much conversant with Vedic texts as referred to here in their in-depth 
points of view except for the sacerdotal which during almost the entire Medieval 
period has been the subject of study in the name of the Veda due perhaps to its 
popularisation by the codification of the followers of the Mimamsa School. 


In fact, the real secret of the Vedic wisdom lies revealed in the Vedic Samhitas 
which are texts coming directly from the seers undergoing arduous course of 
yoga and austerity and couching their realisations in clusters of symbols drawn 
from their surroundings dominated particularly by objects and forces of nature. 
It is the difficulty of understanding their symbolic mode of expression which 
has made the Samhitas difficult to understand. An instance to the point, for 
example, is Rgveda VIII.6.30 along with a couple of mantras preceding it. It 
has been mentioned in the context as a whole that the essential Vedic wisdom 
came to be availed of by seers while undergoing tapas in mountainous caves and 
valleys serving as the perennial source of water in the form of streams roaring 
down to the foot of the peaks. What the seers saw from that height was the 
world as an oceanic expanse of water vibrating tumultuously back and forth and 
resulting in incessant change in the process of time. Distantly apart from this 
scenario of ceaseless change what they happen to observe beyond the range of 
space and time there was beaming a light of the original seed of creation which 
has sprouted in the form of all the multiplicity of the creation. 


What Abhinavagupta has done vis-a-vis such revelations embedded in the 
Vedic Samhita is that on the one hand he has assimilated such ideas in the 
making of the idea of Siva as the supernal and luminous seed of creation in all its 
timelessness and yet on the other has decried it along with Buddhism, Jainism, 
logic and Vaisnavism as an adhah-sastra, a discipline of relatively lower order 
and as such to have tried to learn its secret from his teacher, namely, Bhitiraja 
or Bhitinatha. The reason behind this contradiction of viewpoint in him, as 
stated already, is his exclusive commitment to his School. 


It is partly due to the support of such an attitude towards Veda by authorities like 
Abhinavagupta and mainly due to the divisive interests and denunciatory cultural 
bias of the Western Indologists particularly of British orientation against Veda 
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that they invented the myth of the theory of Aryan Invasion and tried to create 
a wedge between the Vedic and Tantric dispensations declaring a non-Aryan 
origin of idea of Siva and as hence non-Vedic as against the pure naturalism 
of Vedic gods and goddesses. As is evident from subsequent archaeological 
finds and other researches it has been found that there is no evidence at all to 
suggest that anything like an invasion from the European hordes took place on 
the Indian soil in course of the known history. As regards the case of linguistic 
affinity throughout the area concerned, that is explicable the other way round 
in view of the antiquity and structure of Sanskrit language vis-a-vis the other 
languages concerned. Thus, to imagine that Saivism in its origin is non-Vedic is 
a mere myth created with some vested interest. 


So far as the root of Siva in the Rgveda is concerned it is very much there to 
find out though not in the form of Siva but in the form of Rudra who came to be 
treated by Abhinava as subsidiary to Him. The importance of Rudra in the plural 
is quite evident in the Vagambhrni hymn as they in a group have been stated 
there along with Adityas and Vasus with whom Ambhrni claims to move. Almost 
the same remains the position of Siva in the Yajurveda also vis-a-vis Rudras 
except for two points. In the sixteenth chapter of it known as Rudrastadhydyi he 
appears again as the group of Rudras but with significant difference that Siva 
here is the ideal form of them aspired for. This 1s evident from mantra Nos. 2, 13, 
41 and 51 therein where the devotee expects from Him in the singular to reveal 
Himself in His Siva form amounting to the auspicious, Sivatara, more auspicious, 
Sivatama not only in form, fanu, but also in spirit, sumana. This prayer of the 
seer gets materialised in the last Chapter of the Samhita wherein its paramount 
seer Dadhyan Atharvana refers to Him as Isa and expects all devotees of Him 
to experience Him as obtaining in the whole world including both animate and 
inanimate not only in their present status but also in their dynamics of change 
taking place all the time constantly and motivating them to live rejoicing all 
the pleasures offered by them but only with the sense of renunciation, tyaktena 
bhunjithah, without any craving for possession of them, belong as they do to 
Him who indwells them. It is, indeed, this Isa in His gracious and Lordly form 
who has been made the object of devotion by Abhinava in transcendence of the 
Rudras conceived as His missionary and Sadasiva as His deputy. 


There is another Vedic source in the form of a couple of Upanisads, namely, Kena 
and Sverdsvatara which anticipate Abhinavagupta’s view of Siva in several ways 
of which he does never make any mention obviously due to his sectoral bindings 
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which he followed so vigorously. The evidence occurs in the Kena Upanisad in 
the form of the episode of Uma Haimavati. The episode reads as follows. In the 
war between gods and demons what incidentally once happened was that the 
gods came out victorious and began to celebrate their victory somewhere. While 
they were enjoying the celebration, a Yaksa appeared at some distance from the 
site of celebration. The gods were surprised and deputed Agni, the leader of the 
lowest rank amongst them to enquire as to who he was. Agni went straightaway 
to him and asked him to identify himself. Instead of responding to Agni’s query, 
the Yaksa put the same question back to Agni. Agni told him what he was and 
claimed that he was so powerful as to burn the whole world. The Yaksa put a 
blade of grass before him asking him to burn it. Agni tried his best to burn it but 
totally failed and went back with diffidence. This was followed by deputation of 
the leaders of the higher order, namely, Vayu with the recurrence of the same 
incident with him too. This was followed by the arrival of Indra himself the Lord 
of all of them. His approach to the Yaksa, however, was responded by total 
absence of him substituted by a beautiful lady in his place. On enquiry, the lady 
told Indra that she was Uma Haimavati and that Yaksa was Brahman Itself, the 
real force behind their victory but materially as shapeless as a sudden flash of 
lightning so dazzling as to make the eye blink at its glance. Even then, she told 
Indra that it was so mighty as to make the mind move, conduct the processes 
of determination and indetermination besides being capable of realisation via 
austerity, self-control and selfless action as spelt out by the Vedas in all their 
branches and strata. 


This anecdote is a remarkable evidence of the anticipation of Abhinava’s 
philosophy of Saivism by Vedic seers and Upanisadic sages except for secondary 
details and integration of diverse viewpoints in a synthetic form. Some of those 
details remaining uncovered by the accounts of this anecdote, however, are 
available in the Svetasvatara Upanisad. In the first place what has presented here 
in the anecdote in the figurative form of Uma Haimavati is exposed literally in 
the form of Sakti right in the beginning of the Upanisad which, as such, lies there 
enclosing the Lord well within itself by means of peculiar attributes of it. Does 
it not anticipate Abhinava’s association of Siva with His Sakti with all the sense 
of androgeneity of Him remaining kept in abeyance? Further, later in the same 
Upanisad, this Sakti is spelt out as His supernal Force including knowledge, 
force and action, jnana, bala and action as almost the same as Abhinava’s view 
of the Force having been considered as willing, knowing and action. 
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has been diversified into hundreds of them in the whole chapter devoted to him 
in the Yajurveda. In the Sverasvatara Upanisad, he is stated to be only one ruling 
over the entire creation and abiding in all individual beings at the end as their 
Self in his contracted form. In the same chapter of the Upanisad a little later 
he has been addressed positively as Siva indwelling the creation assuming the 
form of mouth, head, and neck of ail living beings and lying down as a whole in 
the cave of their hearts, sarvabhiita guhasayah (IIJ.11). Yet in another mantra 
of the same chapter He is characterised as atomic of the atomics and bigger 
than the biggest indwelling the same cave and capable of being realised as such 
by making oneself rid of all kinds of selfish actions and aspirations resulting 
in transcendence of all experiences of grief (III.20). Pacification of all basic 
constituents of the personality, dhatuprasdda, as mentioned in this mantra is 
obviously suggestive of regularisation of the principle of life manifesting itself 
in the form of breath and that of psychic nature. 


His denomination as Siva occurs in a number of other mantras. For instance, in 
the sixteenth mantra of the fourth chapter of the Upanisad again He is addressed 
as Siva pervading the entire creation in its most essential form as symbolised 
by the term ‘the clarified essence of the clarified butter as lying concealed in 
the inmost being of creatures as well as encircling the whole of it all at once 
and that He is the ultimate destination of all those who get liberated from the 
trap of the world.’ Again in the fourteenth mantra of the fifth chapter therein 
He has been characterised as Siva with the specification of receptivity through 
the sense of being and also as the cause of being and non-being both, Creator 
of the world of multiplicity through factorisation of the integrality, kald-sarga- 
karam. It is important to note that Abhinava also makes use of the word kala 
to attribute to it the act of factorisation behind the oneness of all with Siva. 
Attribution of non-being along with being to Him as its cause amounts obviously 
to the recognition of the positivity of the zero as a number embedded in it as 
recognised as the greatest contribution to mathematics by mathematicians and 
trace of the anti-matter by the physicist in existence side by side with the matter. 
Along with the agency of factorisation of the entity as invested in Him, He has 
been conceived by Abhinava as transcendent to it through the use of the word 
akala for Him, which, too, lies anticipated in the fifth mantra of the sixth chapter 
of the Upanisad. 


In addition to all these highly interesting points embedded in the Upanisad, what 
is of paramount importance here is devotion as the way to Him positively with 
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the mention of the significant word bhakw in this regard in the last mantra of the 
Upanisad which is so favourite to Abhinava moreover with the same quantum 
of it to the teacher who has happened to show the way to Him to the disciple as 
is explicit from the wording of the Upanisad: yasya deve para bhaktir yatha deve 
tathd gurau, as much devotion to the Lord as to one’s teacher also. It is only such 
a disciple in who this secret teaching has the possibility of being fruitful. 


In view of all this stuff having been already in the Upanisad as the last part of 
the Vedas, Abhinava’s characterisation of the Sruti as a astra lower than his is 
obviously conspicuous by unacquaintance of it by him in spite of having elapsed 
some time in the proximity of his Vedic teacher named Bhitiraja. The only 
possible justification for it in this regard is partly his sectoral commitment and 
partly the teacher’s emphasis only on the sacerdotal aspect of the Veda. 


At the same time, it needs to be noted that Abhinava is such an honest author 
that had he taken any inspiration from the Upanisad in this regard while writing 
the Jantraloka he was sure not have left it unacknowledged. The way out of this 
contradiction, therefore, seems to lie partly in the prevalence of these ideas and 
the concerned terminologies in the Indian psyche as a whole and partly owing 
to amazingly wide and deep psychic and intellectual range of his understanding 
and inventiveness in matters spiritual to such an extent as not only to cover 
ideas of the past without any possibility of borrowal from any source but also 
anticipate those also which are waiting to come to light in the future. This is 
quite obvious from a thorough study of his magnum opus. 


As regards the wide range of understanding of Abhinava as per his own 
explanation in this regard is understandable in terms of his attribution of it to 
the phenomenon of descent of the force of consciousness known as Saktipdata 
vis-a-vis his analogy of the black-bee extending up to the same of the honeybee. 
The honeybee moves from flower to flower in its collection of the sensibility 
of smell in the form its nectar and puts them all in its hive in a large multitude 
for days so as to rise to the magnitude of the honey drawn from it. The juices 
fetched by it in smallest possible quantity by each bee from innumerably diverse 
sources like flowers and fruits and mixed together with all their special qualities 
understandably without any awareness of it on the part of the bee, results in 
something as the honey which uniformly has been giving a different kind of 
taste almost the same all over the world. This analogy has its root in the Rgveda 
from which it has come to the Chandogya and Brhadaranyaka Upanisads for 
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the sake of whose secrecy seer Dadhyan Atharvana had to permit himself to 
get beheaded by Indra. This is known in the Upanisads as the science of honey, 
madhu-vidya. The same analogy has been made use of by Abhinava most 
probably unknowingly of its Vedic root to a certain extent. This is obvious from 
his stopping half way in making use of the analogy short of the formation of 
the honey but diverting the imagery to evolving the capability of descent of the 
Force of consciousness in its wider implication. As per his statement, “As the 
black bee moves from flower to flower in its search for the smell of its liking, 
even so the seeker of knowledge should move from one teacher to another in 
his quest for the essential wisdom.” “Having drawn upon various teachers and 
literary sources and by virtue of the use of his own genius over and above it, the 
aspirant needs to create his own ocean of wisdom and make the boat of his life 
sail across.”* This is the method suggested by Abhinava by way of preparation 
for the descent of the Force of consciousness in the form of special wisdom. 


III. Reflection of Plato’s Allegory of the Cave 


From a thorough and close study of his Tantraloka it becomes quite obvious 
that this objective must have been achieved in his own life as the text has come 
to contain all kinds of wisdom in it in both the sides, that is, past and the future 
from his standpoint. An elucidation of it on the former side may be found in 
his use of the analogy of reflection as common to Plato’s view of Ideas and the 
allegory of the cave. Needless to point out that Plato has conceived of the world 
as a complex of ideas reflected on the screen of the mind received from the real 
occurrences of it in the heaven with the idea of the good as central to all of them 
parallel to Siva of Abhinava amounting to auspiciousness. This basic contention 
of him has been elucidated by him through the allegory of the cave in which man 
has been depicted as the cave-dweller seeing whatever is passing outside his 
cave as reflected on the mirror of his mind with his face turned inward inside the 
cave towards the mirror without any inkling of the happenings in their original 
shape. With no possibility of his borrowal of it from Plato of the fourth century 
BC of Greece, the imagery has been so prominent in the mind of Abhinava 
that it has been made use of almost in an identical form twice in the Tantraloka 
with thorough and minute deliberation on the nature of the reflection along 
with the nature of relationship of it with the original form of it. While Plato 
has remained contented himself only with reference to it via the medium of 
the imagery of the cave, Abhinava has gone in the details of the psychology 
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of perceiving the reflection to the extent of its representation of the original 
incident via its elucidation in the form of a beloved seeing the reflection of her 
lover secretly in a mirror, placing the mirror on her bosom and yet not feeling 
contented as she would otherwise have felt by actually embracing him. Thus, 
while Plato stops only with the reference to the illusory nature of the universal 
phenomenon, Abhinava goes deeper into the nature of the problem ending up 
with the solution of it via the individual’s realisation of his oneness with Siva 
along with the suggestion of the way to it beginning from dedication to Him, 
meditation on Him culminating in actual psychic and neural experience in the 
form of the kundalini yoga. 


IV. Abhinava and Immanuel Kant 


To think of Abhinavagupta vis-a-vis another paramount philosopher of the West, 
Immanuel Kant belonging down to the modern age, what we find interesting is 
their characterisation of space and time in their respective systems of thought. 
Kant puts time and space under the term categories of understanding along with 
causality amounting to suggest that they are unessential and are superimposed 
on the reality from the side of the human mind by way of looking at things in his 
own way. In his view, it is necessary for the human mind to think of anything by 
according to it some location and a certain point of time in the absence of which 
both the subject of understanding remains beyond the range of understanding. 
Kindred is the position of the concept of causality. Anything can be understood 
properly only by locating the cause of it or at least the effect of it. It is with the 
imposition of these concepts that the object may become understandable as a 
phenomenon otherwise it would remain only an unknowable numenon, as Kant 
calls it as the part of the reality as distinct from the other part or perspective 
of it known as the phenomenon lying within the range of understanding of the 
human mind. Since Kant has influenced the Western philosophy as much as 
Plato had done in ancient times it is quite significant to think of Abhinava’s 
viewpoint in this regard. 


On this point it is important to note that Abhinava has characterised space and 
time both as adhvan, the path amounting to the category of understanding. This 
extent of unanimity on this point between them all the gap of the actual space 
and time between their actual being is not without its significance. So far as 
Kant is concerned, he has at his back the philosophy of his Greek predecessor 
Empedocles of the fifth century BC who has no place for space in his structure 
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of the world of elements. Kant’s similar treatment to it along with time is quite 
in keeping with that ancient tradition behind him. This is by no means applicable 
to Abhinava with his tradition’s admittance of space also as an essential part of 
the actual world. In keeping with the spirit of that tradition his characterisation 
of space along with time does not amount to its negation as a matter of fact but 
only its subordination to the end it leads to, namely, Siva-hood. In the same 
way his Siva unlike Kant’s numenon, is not anything simple as a numinous 
subject with only a bare notion of it with all its insubstantiality but rather Siva 
is the very essence of all forming, the cause of everything besides Him and not 
only realisable but the actual destiny of creation as a whole as well as that of 
the individual. Instead of a sheer idea of Him, there is a way leading to Him, 
desadhvan being a part of that way. 


V. Abhinava and A.N. Whitehead 


Coming closer to the modern age there is another striking point of affinity of 
Abhinava with a British philosopher Alfred North Whitehead. The point of 
affinities is all the more striking in view of the colossal difference of background 
of Whitehead from that of Abhinava. The former had been a Professor 
mathematics and nuclear physics in London with his publication of Principia 
Mathematica, a monumental work on mathematical logic and became a professor 
of philosophy at Harvard as late as the sixty-eighth year of his life. His main 
philosophical work is titled Process and Reality in sharp contradistinction from 
Bradley’s Appearance and Reality. In course of his deliberation on the nature of 
the reality as a sheer process of eventuation of events, Whitehead conceives of 
the involvement of three stages successively in course of making of the object 
out of events. These stages he has termed as concrescence, prehension and self- 
transcendence under the motivation of the desire for self-fulfilment. In course 
of these steps events tend to come close to one another, getting mixed up with 
one another resulting in self-transcendence in the form of an object with the 
possibility of turning again into an event of another act of concrescence. The 
prehension brings satisfaction in the same way as an organism feels satisfied 
after taking its food. This process aims on the universal scale at ingression into 
God and the world making God actualised by the ingression. The culmination 
of this process is termed by Whitehead as apotheosis of the world. 


To state about Abhinava’s viewpoint vis-a-vis this standpoint of Whitehead, it 
is interesting to point out is that he, too, holds a kindred position of relationship 
between the world and his Siva. The world, according to him is a congregation 
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of anus, individual objects and beings all tending towards Siva and seeking to 
get assimilated to oneness with Him. Leaving apart the case of living beings 
particularly the humans, he in Tantraloka X.223 contends that if life force 
were to work inside a jar, it is sure to reach the essential form of Siva.’ Start of 
the breathing process is the basic feature distinguishing the organic from the 
inorganic. This, too, according to Abhinava may have the possibility of getting 
actualised. The case of organic beings, particularly of the humans therein is 
quite feasible or indeed is in the process of actualisation but for crossing the 
hurdles of limitations and ignorance as presented by the forces of kald and 
maya, While kala is the hurdle of factorisation of the integrality, maya and 
avidya are those of ignorance. By means of its action of factorisation of the 
integrality into individualities kala makes all of them self-contented within their 
limitations, avidya or ignorance creates in them the sense of self-sufficiency. 
Removal of these hurdles would bring them to the level of mantra, mantresvara, 
mahamantresvara culminating in transformation into Sadasiva and then into 
Siva-hood with full assimilation to Him which in Whitehead’s terminology is 
almost the same as apotheosis of the world. 


The process of transformation of the objective event into the subjective being of 
the object has been termed by Whitehead as appetition of the objective whereby 
the object gets assimilated to the being of the emergent subject on the analogy 
of the organic being’s assimilation of the food it takes and makes it a part of its 
own being. Interestingly enough the very same analogy is implicit in Abhinava’s 
process of transformation of the anu into Siva as he has made use of the term 
jighatsa a derivative of ghas caused by appetite: 


Whatever is there in the world enshrouded by maya is food as it were, while 
Lord Siva is the eater of all this and so I am. He who understands like this 
needs to be regarded the actual teacher of Saivism who has reached the 
essence of things beyond the span of the world. 


How Whitehead could draw so close to Abhinava without any possibility of 
contact with his writings is interesting to think about, particularly as his approach 
to these cosmological problems is purely logical and scientific as distinct from 
Abhinava’s traditional and experiential via yoga. To say the least in this regard 
it amounts to validation of the conclusions reached by both of them irrespective 
of divergence of their approaches. 
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VI. Abhinava, Freud and Jung 


Coming nearer home to psychologists dealing primarily with experience than 
remaining confined to philosophers with their main thrust on rationality, let us 
talk of Abhinava’s proximity with and difference from Sigmund Freud and Carl 
Gustav Jung. Freud has concentrated on both ends of the human life, namely, 
Eros and Thanatos representing respectively the Greek god of love and the 
belief that the soul dies with the body. It is under the imperative of the said god 
that man indulges in the act of sex as a necessity not only to produce life but also 
to keep it healthy. As per his contention, there is a contrariety between the male 
and the female lacking either of them the mechanism the other is endowed with. 
That is the cause of attraction of one for the other. While satisfaction of this 
tendency keeps both of them healthy inhibition of it causes tension and disease. 
The act of sex, therefore, is a matter of prime necessity for the maintenance of life. 


Abhinava, on the other hand, has tackled the problem of contrariety between the 
male and the female by the androgyne of Siva and Sakti suggesting thereby the 
solution of attraction between the two sides through recourse to the Self as the 
way not only for relief from the tension but also as the source of immeasurable 
delight as Siva as the representative of the Self is. Abhinava has not only 
theoretically suggested this way out of this innate tendency of the human nature 
but has practically demonstrated it by his own way of life remaining celibate 
throughout and becoming a yogin of the first order as is evident from his writings 
of the Tantraloka on the one hand and the sublimated form of eroticism revealed 
in his aestheticism. Whatever residue of the inclination to sex supposed to be 
still remaining in the human, as a way out to its satisfaction he has suggested the 
messenger, duti, a system for the catharsis of it under which the aspirant has to 
make use of the duzti in the act of sex but only disinterestedly for the experience 
of the state of liberation from both the sides, the female, thus, acting as the 
messenger to the state of liberation. 


As regards the Freudian tendency to die as supposed to underlie the core of the 
will to live, and thus presenting a point of contrariety and hence tension in the 
unconscious part of the human mind, Abhinava has mooted out as its antidote 
in the form of the latency of Siva-hood in the psyche of the individual conceived 
as an atomic form of Him known as anu. 


As regards Abhinava’s comparability with Jung, it is relatively much more 
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obvious. At the start it needs to be noted that Jung’s departure from the Freudian 
psychology started with an event of meeting between the two in the year 1907 
against the background of almost teacher-taught relationship between them 
until that date. Freud came to Jung’s house, as his autobiographical details tell 
us and tried to persuade him to work under a plan to turn sex into a dogma. 
Even after trying to convince Jung for as long as thirteen hours Freud failed to 
make him agree to his proposal resulting in so much desperation on his part as 
to fall back on his chair out of a swoon. The event of departure from Freud on 
this point proved so disturbing on the side of Jung also that, as he tells us, he, 
too, began to fall back into the unconscious. It is against this background that 
he had his constructed house close to a lake and began to practise yoga in what 
form one does not know, however, as a remedy of his malady. It was as a result 
of this practice until the year 1914 that he happened to evolve his idea of the 
collective unconscious over above the Freudian idea of the unconscious as a 
residue of inhibited desires particularly of sexual nature. 


His idea of the unconscious came to be developed owing to the trace of such 
outlines of ideas in it particularly owing to layers as revealed in course of dreams 
of deeper significance and analysis of the experiences of his patients. Thus the 
unconscious came to be developed as a vast reservoir of outlines of ideas lying 
latent in the depth of the human psyche and were termed as archetypes. This 
stream of his psychology remained flowing until the year 1945 until an American 
scientist came under his treatment for uneasiness of mind with none of his wishes 
having remained unfulfilled. Following a close study of his dreams as delineated 
in pictorial form what Jung happened to conclude that the patient’s mental 
problems might have become resolved with the coordinated centralisation of 
his archetypes as revealed in his dreamy figures. This discovery of him came to 
be termed by him as the archetype of Self as central to all kinds of archetypes. 
Apart from Plato’s model of the Idea of Good as available to him from his 
background, what seems to have helped him in his formulation of the archetype 
of the Self was a meeting of him with Raman Maharshi at his ashram in Tamil 
Nadu a few years earlier in course of his visit to India in the year 1937. 


Apart from the Upanisads and their tradition, it is perhaps Raman Maharshi 
who had the most vivid experiences of the Self independently of all external 
influence on him in his early youth and to have identified it in the form of the 
hill Arunachal in his vicinity reminding the reader of the same viewpoint of 
Abhinavagupta concerning the mount Meru as delineated in the eighth chapter 
of the Tantraloka dealing with the idea of desadhyan_ wherein 4 considers 
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the mountain as the most impressive emblem, linga of Siva placed against the 
background of the whole of the earth as its pedestal, yoni, representing Force 
as His consort.® Viewed in the light of the Maharshi’s direct experience and 
Jung’s deduction out of the American patient’s drawings and resolution of the 
psychic problem, Abhinava’s view of the Meru and its pedestal can at its best be 
rationally explicable in terms of projection of the idea of the Self on the mountain 
coinciding with that of his Siva eventually as a device for the commonplace 
understanding of Him. 


Secondly, it is important to note that there is a striking parity between Jung’s idea 
of the archetypes anima and animus representing respectively the female and 
the male elements in the human nature. According to him, these two archetypes 
abide in the human nature side by side as complementary to each other. As 
such, it is owing to dominance of either of them that the individual turns out 
to be female or male. Following the determination of the sex, it is significant to 
note that while anima is introvertive, animus is extrovertive. In view of this sort 
of complementarity of anima and animus archetypes in the human nature as 
discovered by Jung has its anticipation in Abhinava’s view of the androgyne of 
Siva and Sakti corresponding to the male and the female. The complementarity 
of the male and female elements in the human mind is not only contradictory 
of the Freudian contention of opposition between the two sides as standing 
annulled by Jung’s viewpoint as corroborated by Abhinava’s view of androgyne 
of Siva and Sakti has a long history behind it anticipated by thousands of years as 
its root lies in the Brhadaranyaka Upanisad. The Upanisad states that there was 
uniformly a single individual having no scope for enjoyment. Over and above 
that deficiency in that state of being he rather became afraid of his loneliness. 
To get rid of this fear he divided himself into two like two parts of a grain as 
really he had that property of division inherent in him in the form of the male 
and the female remaining in constant embrace of each other. Being set apart 
from each other the parts got restored to them their respective inherent nature 
in the form of the man and the woman. In support its contention, the Upanisad 
refers to the human instinct of feeling his fullness only in their embrace of each 
other. This view of the Upanisad has been attributed to its most celebrated sage 
Yajfiavalkya.’ 


There is another point of unanimity between Abhinava and Jung concerning the 
use of dream experience of initiation on the disciple as suggested by Abhinava 
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and considered as the most important devise in the treatment of mental and 
psychic patients by Jung. 


VII. Jung’s Collective Unconscious versus Abhinava’s Cidakasa 


While the collective unconscious unfolds itself mainly in the state of deep 
sleep, cidakasa remains unfolded in all the states of consciousness, however, 
particularly in the state of samadhi. 


The collective unconscious is acceded to through withdrawal of impressions of 
hoary past inside the psyche. As against it, cidakasa is rid of interiority as well as 
exteriority. Here the world in all its actuality and reality is realized as one with 
one’s total being, aman. 


Collective unconscious is a state of unconsciousness. As distinct from it, cidakasa 
is actual and real in all the sense of supernal consciousness. It is the realization 
of the inherent consciousness behind everything. 


With this deliberation in course of understanding the position of Abhinavagupta 
vis-a-vis the Western thought both philosophical and psychological, now we 
have reached the point where we may turn to the Indian side which, as a matter 
of fact serves as his proper background. On this side, apart from the Vedic 
Samhitas and formulation of their stray visions in the form of the Upanisads 
along with the way to realisation via the exercise of breath-control as dealt with 
in the Aranyakas which all we have dealt with already in the beginning now is 
the turn of the Bhagavadgita and the Yoga-Sutra of Patafyalli. 


VIII. Abhinava and the Bhagavadgita 


As regards the Bhagavadgita, Abhinava has kept its views all through in his 
mind while writing Jantraloka as is evident from his references to it in the text 
particularly as made out by his commentator Jayaratha. One such pertinent case 
is verse No. 67 of the eighth chapter of the text dealing with the post-mortal 
state of the soul. The Gitd tells us that the destiny of the soul is determined 
by his contemplations at last at the verge of his departure from the world. It 
tells us that the soul of the dead reaches the same state of being as he was 
mindful of during the last moments of life. One of his most intimate followers 
Mahesvarananda towards the close of his Maharthamanjari has identified 
mahartha, the great secret in the form of the message of the Gita. Abhinava 
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expounding particularly its secret yogic ideas. As such, it would be unfair for 
Abhinava as well as the Gita to think of him in complete independence of the 
sacred text messaging out particularly how the Self needs to act in this world 
without caring for the result especially in self-interest. Since such action would 
require self-control in regard to every aspect of the personality, namely, willing, 
thinking and doing, the individual needs to develop the outlook of a yogin. This, 
indeed, is the great secret of the Bhagavadgita as understood by Abhinava’s 
great disciple Mahesvarananda of the fourteenth century AD. 


The only significant divergence of Abhinava from the Bhagavadgita’s line of 
thought is his devotion to Siva and condemnation of Vaisnavism as a lower 
Sastra, This, divergence, however, needs to be minimised in its weight in keeping 
with the sectoral compulsions of Abhinava as against the Vaisnavite burden of 
the Gita. 


IX. Abhinava versus Patanyali 


So far as Abhinava versus Patafijali, the author of Yoga-Sdtra, is concerned he 
has made only a couple of references to the latter one directly and the other 
understandable by implication. In the direct one while talking of descent of the 
force of consciousness, Saktipata at verse No. 146 in the thirteenth chapter of 
the Tantraloka, Abhinava happens to refer verbatim to sutra no. 33 of the third 
chapter of the Yoga-Sttra pratibhadvé sarvam, meaning that by means of use of 
the innate reflective power of genius, pratibha, everything is possible howsoever 
inaccessible otherwise to the mind of the individual. By referring to pratibha 
in this context Abhinava obviously amounts to equal it with the descent of the 
force of consciousness from its supramental state. 


As regards Abhinava’s reference to another aphorism of Patafyali, it is 
understandable from his use of the phenomenon of possession of the aspirant by 
an evil spirit, pisd@ca. He has referred to this phenomenon on behalf of some text 
titled Mala. Referring to this text he reports that how it has been stated there 
that on aspirant’s piercing through the higher cakra there is the danger of being 
possessed by some evil spirit which may mislead him. He has indicated to that 
spirit as a snake, bhujangam emerging out of mantra, nada and vindu of supernal 
nature. This psychic phenomenon is comparable to the import of Patanjali’s 
formula, sétra, occurring at No. 51 of the same third chapter of the text titled 
vibhitipada. Use of the word bhujanga, snake, as the characteristic feature of 
the agency of distraction as understood by Patafjali on arousal of attachment to 
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the beatitude and sense of self-glorification on achieving some higher state of 
mind of the yogin seems to refer to the awakening of the force of kundalini in 
terms of Abhinava to which surprisingly enough there is no reference at all in 
the Yoga-Sutra and hence Patafijali was required to characterise it as an agency 
of distraction at the higher state of psychic progress. 


Apart from this kind of divergence between these two authorities of divergent 
paths, namely, Vivekaja-marga of Patanjali and Yogaja-marga of Abhinava, 
there is still a wider point of gap between them on their respective perceptions 
of the final state of being aimed at by them. Needless to point out that both of 
them equally well characterise that state as one of liberation with this marked 
difference between them that while the state of liberation is redemption from 
the clutches of the world as represented by Prakrti, Nature, from the viewpoint 
of Patafnjali, while it lies in the self-fulfilment of the atomic individual in his 
restoration to his Siva-hood from the viewpoint of Abhinavagupta. Thus, while 
the end of the discipline of yoga according to Patafijali is attainment of aloneness 
absolutely away from the touch of Nature representing everything else as its 
product, in view of Abhinava it is the state of self-fulfilment of the individual in 
his inclusion in the range of his being of the entire universe including Siva as the 
highest state of existence, consciousness and delight. 


X. Abhinava versus Sankara 


On account of this kind of inclusiveness of Abhinava which, too, has emerged 
out of the androgyny of Siva and Sakti, he has become quite distinct from Acarya 
Sankara another and most important exponent of non-dualism which also is the 
trait of his School. If the inclusiveness of Sankara is a logical consequence of 
the neutrality of Brahman as the final goal of his philosophical system along 
with the concerned spiritual practice; this spiritual practice as per his system 
is most clearly articulated in his Nirvana Satkam, a poem comprising only six 
verses. In this composition the great Acarya right from the beginning to end is 
negative in all his references to himself. He says that he is neither the earth nor 
the water, neither the fire nor the air, neither the space nor the mind, neither 
egotism nor the intellect leaving only his oneness with Siva. Interestingly this 
is also the thrust of Abhinava’s philosophy in all its theory and practice but 
has been reached at via the route of inclusion and acceptance of everything 
sought to be unconcerned with by Sankara but for the positivity and acceptance 
of an extremely positive shape of Brahman in Its attributes such as existence, 
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consciousness and bliss over and above its absolute neutrality. 


Sankara’s non-dualism besides being quite innate to him has been strengthened 
by the Upanisads which he commented and that, too, most profoundly in the 
odd situation of the cave of Vyasa in Badarikasrama at the age of less than 
even sixteen years. All this is surprising and yet true reflecting the innateness 
of non-dualism to his inner being. As regards the case of Abhinavagupta, in 
this regard, he has behind him the non-dualistic tradition of Somananda, 
Utpaladeva, Laksmangupta and Sambhunatha, such a galaxy of teachers of 
Advaitism besides Bhitiraja, his teacher of brahma-vidya. In this regard what 
seems to be most likely is that this tradition of him was somehow or the other a 
result of Sankara himself via Somananda who happened to precede Abhinava 
broadly by a margin of just four generations coinciding probably with the date 
of arrival of Sankara in Kashmir. Preceding Somananda, Saivism in Kashmir 
itself was dualistic all the androgyny of Siva and Sakti notwithstanding and is 
still continuing to dominate in south India. 


As regards the possibility of effect of this non-dualism as centric to Saivism 
on the ethical side of the human nature, Abhinava has given the example of 
a criminal thinking of himself continuously that he is a criminal becoming 
perfectly criminal although he was probably not so initially. Extending the same 
psychological viewpoint to one’s constant contemplation that he is Siva, there is 
little doubt in the transformation of the contemplator becoming Siva-like with 
the development of all such virtues in him as are associated with the view of Siva 
culminating eventually in attainment of the state of optionlessness, the ultimate 
objective of life.® 


XI. Abhinava versus Sri Aurobindo 


Sri Aurobindo’s integral Vedanta also seems to have drawn considerably from 
Abhinava in his effort to eliminate the negativity of Sankara’s way of approach 
to the reality. The point of his contact with Saivism seems to have its root in his 
employment to the service of the King of Baroda following his return from U.K. 
sometime in the year 1893 and staying there until 1904, During that period he 
is reported to have been a voracious reader borrowing big volumes from the 
library and returning the very next day creating suspicion in the minds of officials 
concerned. By that time the Kashmir Series of books had become published. 
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However, nowhere in his writings has he admitted to the range of his readings 
much less to any publication of the series concerned. 


The existence of these schools of non-dual Saivism that later became known 
as Kashmir Saivsm was first brought to the knowledge of the world by Georg 
Buhler in his published report in 1877 entitled “In Search of Sanskrit manuscripts 
in Kashmir, Rajputana and Central India”. In 1911 a Research Department was 
set up by the government of Pratap Singh Sahib Bahadur, Maharaja of Jammu 
and Kashmir. Under the auspices of this Department, Kashmir Series of Texts 
and Studies was published starting from 1911 and the last one was published in 
1947. 


In any case, the effect of Kashmir Saivism particularly of Abhinava’s variety 
on his idea of the integral Vedanta is quite obvious on several grounds. Parallel 
to Abhinava’s Siva, Aurobindo’s Brahman also is Existence, Consciousness 
and Bliss. He conceives of consciousness as the central force responsible for 
the creation of the world. In this respect he had made a clear departure from 
Sankara inasmuch as in Sankara’s Vedanta that creative agent is maya, illusion 
and hence her creation, too, is a mere illusory appearance like the mirage. 
Just like Abhinava’s Sakti, Aurobindo’s consciousness-force also is three- 
dimensional, namely, willing, doing and awareness. Thus, it is actual instead 
of being just illusory. Just like Abhinava, he also has carved out several stages 
above as well as below the mind in the form of the higher-mind, illumined mind, 
intuition, overmind and supermind matching Abhinava’s grades like mantra, 
mantresvara, mahaémantresvara and Saddasiva. On the lower to mind there are 
matter and life parallel to Abhinava’s earth and prana. There is also some sort 
of parallelism between the two in regard to the processes of involution and 
evolution. Inasmuch as Abhinava has conceived the possibility of a jar becoming 
Siva ultimately, Aurobindo also thinks of the possibility of matter’s divinisation. 
If Aurobindo’s idea of divinisation lies in the act of inculcation of the sense 
of existence, consciousness and bliss in matter, in the case of Abhinava it lies 
in restoring it to its original state of Siva-hood. In any case in view of both of 
them consciousness itself is both the efficient as well as the material cause of 
everything in the world via processes of involution and evolution. 


XII. Abhinava versus Mahavatara Baba 


Besides the integral Vedanta and Yoga there is some point of affinity of 
Abhinava with the kriyd-yoga of Yogananda of the fame of the Autobiography 


Indological Truths 


Introduction XXXVii 


of a Yogi. In his well known autobiography Yogananda claims to have contact 
with a Himalayan yogi of the highest order named by him as MahAavatara Baba 
who could appear at any place of his choice or disappear in the void. Yogananda 
claims to have learnt from him a kind of yoga, namely, kriya-yoga and to have 
popularised it in certain circles in India as well as abroad. The Hindi translator 
and commentator Dr. Param Hamsa Misra of Tantraloka has found out some 
traces of the kriya-yoga in the talks and writings of Pandit Gopinath Kaviraja of 
Varanasi. In fact, there is a slight terminological variation in this kind of yoga, 
one of them being known as karma-yoga as held out by the Bhagavadgita and 
lying in selfless action while the other has been popularised by Yogananda. 
Going deeper into the matter, the term kriya-yoga occurs for the first time in 
the Yoga-siitra of Patanyali as the very first sutra of its second chapter wherein 
it has been defined as a collective practice of tapas, svadhyaya and obeisance to 
God. Abhinava, however, defines it in a different way. As per his definition in 
Tantraloka, it is not that action is different and yoga is different. As a consequence 
of ascension of the intellect on the essence of things and the consequent result 
of pacification of passions of mind whatever happens is known as kriya or 
indeed kriya-yoga.’? Obviously this definition of kriya-yoga presupposes a pair 
of conditions. One of them is ascension of the intellect to the essence. That 
essence, in view of Abhinava cannot be anything else except for the world’s as 
well as of the individual’s rootedness in Siva or the combined form of Siva- Sakti. 


As regards the difference between kriyd-yoga and karma-yoga from the 
grammatical viewpoint, since karma is the result of kriya, kriya-yoga may be 
taken to stand for the process to the end of karma-yoga. These respective 
positions of the two terms seem to fit quite well with their definition in both the 
texts as pointed to above. As regards Patafijali’s definition, tapas is a process 
of self-purification as preparation to self-improvement aiming at clarity of 
consciousness. The same is the objective of svadhyaya also no matter be it taken 
in the sense of the scriptural text or one’s own psychology. The common aim 
behind all these procedures is control over passions, clarity of consciousness 
leading to awareness of the essence of things characterised as God, Siva, etc. 
and submission to Him in all possible ways, namely, in action, ideation and 
emotion. All these three aspects of the human nature being mutually integrated 
in the man’s inner being as well as their manifestation outside in the world, 
whatever action the individual would accomplish would amount to submission 
to the essence or the God in whatsoever denominational form. This is what 
amounts to karma-yoga. 
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In view of this clarification on respective statuses of both the denominations, it 
is obvious that while the Gita emphasises the end-result of the practice of yoga, 
Yogananda’s teacher lays emphasis on the process by passing through which the 
aspirant may reach the end or hit the goal of life. Before Yogananda’s naming 
him as Mahavatara Baba he was known as Balakanatha as he had remained 
like a youth even after centuries of life. He belonged to the same sect of yogins 
which is responsible for creation of such texts on Yoga as Goraksa Samhita, 
Hathayoga Pradipika, Hatha Ratnavali in the Medieval age. The famous text 
Mahdarthamanjari by Mahesvarananda Natha of the fourteenth century AD 
also goes to the credit of the same School of yogins. Needless to point out that 
this Mahesvarananda Natha belonged to the lineage of Abhinavagupta and his 
School beginning from Somananda. This has become obvious from another 
biographical work titled Apprentice to a Himalayan Master written by Mr. ‘M’ and 
published in 2010. As is obvious from Swami Kriyananda’s Raja Yoga, published 
in 2002, kriya-yoga is the same as is the yoga of Goraksanatha and others with 
its special emphasis on control of breath, pranayama, as the way to clarity of 
consciousness and realisation of the object of yoga, namely, oneness with Siva. 


Since Abinavagupta belongs to the same School there is nothing surprising 
in finding out the traces of kriyd-yoga in the Tantraloka as referred via our 
quotation at footnote No. 9. As is obvious from the Tantraloka, Abhinava’s 
account of the processes aiming at Siva-hood is the most profound in its range, 
gravity and wealth of yogic processes along with their details. His details include 
reference to several other cakras above the and until the sahasrara which is 
the playground of the higher kundalini. It includes samani and unmani states 
of consciousness. The mysterious system of nerves and their centres known as 
cakra obtain in the human body in two grades which are the lower and the higher. 
The lower part of the system comprises of four cakras, namely, the miladhara, 
svadhisthana, manipira and anahata. These are supposed to be lower on account 
of their involvement in sustaining the physical existence, serving as the lotus of 
the Self, playing the role of the centre by virtue of being the meeting ground of 
all the seventy-two thousand nerves including the ten main ones as also of the 
ten kinds of forces of vitality known as pranas. Besides this, it is also considered 
as the central fire-place supplying heat to the body. Andahata is the heart-plexus 
responsible not only for punfying the blood and supplying the same to the whole 
of the body but also for controlling the emotional aspect of mind. 


As distinct from the lower is the higher part of it known as dvadasanta on two 
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accounts. One of it is the gross length of the area covered in the body measuring 
broadly twelve finger-ends from the throat to the sagittal suture located at the 
crest. The second one of the reasons behind the denomination of it as such is 
the fact that it has been found to cover as many as twelve loci of principles. The 
first ladder of it is the cakra known as visuddha which controls the sound, svara. 
The second one is the cakra known as ajfia which acts as the centre of dispersal 
of ideas and sounds corresponding to them, visarga. The third step is known as 
cakresvara comprising all the consonant sounds from k to ks. The fourth one is 
known as vindu, the point. The Fifth is known as ardha candra. The sixth is known 
as ridhini nada, the point of inhibition of sound. The seventh is naédanta, end of 
sound. The eighth is the locus of sakti, the force, followed by vyapini, pervasive, 
and samanda, concentrative in the form of focus of mind. The next to it is the step 
known as sémanasa, equipoise, which in its turn is followed by the step known as 
sambhava, related to Sambhu, which is indicated by transcendence of the point, 
para-vindu. As is obvious from the denominations of these steps covering the 
dvadasanta, they are related to sound and the state of soundlessness in keeping 
with the corresponding states of mind stopping its operation as indicated by the 
stoppage of sound at the end. Thus the division of all the stages of dvadasanta 
is based on the idea of coordination of sound and functioning of mind as the 
foremost instrument of consciousness in the human personality. All these details 
concerning the coordination between phonology and psychology seems to have 
emerged in course of recitation of the sound Om in its lengthened form, pluta, 
along with deep contemplation on its sense as representing the entire Reality in 
both its phases, universal and supernal as it stands for the virtue of having been 
considered as the most fundamental one right from the very beginning and to 
have served as the stuff of creation as well as the source of the corresponding 
consciousness in all its modes and forms. 


To come to Abhinava’s deliberation on consciousness, in sharp contrast to the 
contemporary view of consciousness as primarily sensory developing gradually 
into the mental. The main source of strength of this viewpoint at present is the 
empiricism of science holding the sway today by virtue of the ever-increasing 
facilitation of life by validation of the scientific way of thinking. Obviously, 
Abhinava’s view of consciousness has its root in the act of self-consciousness 
going deep to the core of the mind. If perception has its undeniable source in the 
validity of the existence of all we perceive, contemplation has its source in the 
verity of one’s own self which, too, is equally well undeniable if not more since 
denial of verity to it involves the danger of collapse of the possibility of perception 
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itself notwithstanding the continued existence of the world outside, for the 
existence of which, however, there would not remain any means of validation. 


For Abhinava’s viewpoint, the force required for validation of even the external 
world in its existential value is consciousness as concentrated in the self and 
brings the possibility of perception itself via its channelling through the sensory 
mechanism. As such, Abhinava holds consciousness as substantial as existence 
itself as it is responsible for its very being as well as working destined to get 
dissolved into it. It is the conjugal companion of the total range of Being as 
represented by Siva. Unlike the Prakrti of the Sankhyas being totally opposite toits 
incidental, inexplicable and ad-hoc companion termed as Purusa, Consciousness 
as the Force of Siva remains always inseparably associated with Him so much 
so as to conjointly form an aspect of His body as is evident from the concept 
of ardhanarisvara wherein while Siva appears as the male aspect of one and 
the same personality, consciousness stands for the female. It is due to such an 
abiding association between Siva and His force of consciousness that wherever 
there is Being, there is also consciousness. The proof for it is the invariability in 
the coordination between consciousness and existence inasmuch as wherever 
there is the sense of existence, there is also the presence of consciousness. If 
existence cannot be divorced of consciousness, the latter cannot be divorced of 
existence either. 


Consciousness, indeed, is omni-conscious, looking within as well as without, 
facing towards the past as well towards the future besides the present itself. 
Possibility of history and predictability of events are instances to the point. 


Luminosity is the basic feature of consciousness. It is owing to this attribute 
of it that whatever we get to know becomes illumined to us, no matter be it 
intellectual or perceptual. According to Upanisads as well as Abhinava even the 
physical light has received its luminosity from consciousness. The cause of its 
physicality is its intermixture with properties inhibitive of luminosity. Variations 
in the luminosity of the sun, the moon, planets and stars as well as various forms 
of fire are illustrations on the point. Rightly has the Katha Upanisad stated 
that in consciousness there is no access of luminosity of the sun, the moon, the 
stars, planets, lightning or even of fire. Rather it is due to the luminosity of 
consciousness that they all bear their luminosity.!° 


10 Katha Upanisad V.5 and also see Tantraloka II1.117 
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Abhinava considers consciousness as of autonomous nature. It is due to this 
autonomy of nature that it assumes various kinds of impositions on itself resulting 
in intensity, modesty, etc. in its luminosity.'! The luminosity as prevailing in 
luminaries like the sun, etc. in his view, is a defiled form of the original one 
as is to be traced in the consciousness of Siva which needs to be inculcated by 
the individual to rise above all limitations he otherwise remains subjected to.” 
As we find in the human nature, consciousness always keeps moving. This is 
most obvious in the fickleness of the mind. All this mobility of consciousness 
as reflected in the mind and elsewhere is due to constant vibration in the ocean 
of consciousness, as it were. As the sea keeps vibrating all the time so does the 
sea of consciousness. This function of it is also purposive. If consciousness were 
to remain all the same constantly, variability in the behaviour of the world of 
consciousness would come to an end.® 


In Abhinava’s view, subsidence in the midst of vibration is, however, the real 
secret of Being an ocean. This is evident from Consciousness forming the core 
of the universal being on the one hand and getting stagnated in the form of 
fixity of matter on the other. This stagnancy is symptomatic of its tendency of 
stultification on the lower side while equipoise of it in the state of samddhi is 
indicative of same tendency of it on the higher side, with the necessity of the 
evolutionary process serving as the conduit between the two extreme ends and 
creating the possibility of awareness of the business of the world." This is why 
there has emerged the possibility of consciousness emerging out of the physical 
inconscience. It is owing to the working of this process of evolution that heart, 
all its physicality notwithstanding, becomes the centre of consciousness in the 
human constitution.'* 


According to him, consciousness is three-dimensional being as an aspect of Siva 
in the existential sense as well as the sense of consciousness. Siva, according to 
this statement, is consciousness itself in the existential sense. He is the Being of 
the nature of Consciousness, This consciousness as inherent in Him has three 
aspects, namely, will, knowledge and action but for which He could not be 
regarded as the Being along with the attribute of existence.’° It is something 
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only in existence which can will, know and act. So is Siva with consciousness as 
His inherent quality in the existential sense of Force. It is by virtue of inherence 
of the force in Him that He expands Himself in all these three forms inside 
in the form of the human psychology as well as outside in the form of the 
world as a whole in its actions, awareness and the requisite will behind them. 
That existential value of Him being externalised assumes the form of the fire 
of awareness while the same being interiorised serves as the source of sound 
getting converted into contemplation.” 


Universality in the manifestation of consciousness is due to its transparency while 
the division of individualities in the totality is due to each one of them being 
pegged down to its specific forms and limitations serving as the cause of internal 
contradictions.’* Consciousness behind the entire variations of individualities 
is but one and rid of all options but makes it subject to options and variations 
coming down to the level of individuals.!° 


It is pure consciousness which having forsaken its aspect of knowability illumines 
itself expressly as the space. Space is indeed consciousness itself shorn of its 
express objectivity and appearing as a sheer vacuum with nothing in it to make 
itself knowable. * This statement of Abhinava finds its elucidation in Greek 
Philosopher Empedocles’ denial of space as a positive entity above earth, water, 
fire and air since ancient times and continuing to be held as such even until now 
in scientific circles defining it now as a sheer blank calculable in its blankness 
through the relative location of objects in it. Vacuity of space is indeed due to 
the deliberate effort of consciousness to escape objectivity leaving scope for its 
sheer subjectivity. 


However, it is out of this subjectivity of it that emerges prana, life-force assuming 
the form of air as a wave of it creating the possibility of emergence of life as the 
basis of the spectacle of consciousness coming out of it in a renewed form.”! 


This is the secret of space according to Abhinava. As regards that of time, it 
is dependent on the frequency of breath which in its turn is dependent on the 
vibration of the sea of consciousness as the ultimate basis of whatever is there 
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in the universe.” Thus, the subsidence as well as emergence of the world both 
is dependent on consciousness as the path of the function of Force, sakti whose 
vibrations assume the form of the world in its innumerable tangibility.” 


In view of this status of consciousness, Abhinava warns, those who underestimate 
it as a sheer bodily property due to the malice of action clouding their minds, are 
destined to lie asleep in the deep cave of inconscience like creeping insects.” 


XIII. Kundalini and the Christian Legend of Snake: 


In the Bible there is a prominent legend of Satan coming to Eve in the form 
of a snake in the heavenly garden of Eden with the motive of seducing her to 
persuade Adam, her male counterpart, to insist upon him to taste the forbidden 
fruit and accedes to have sex with her resulting in the origin of the human race. 
So far as the origin of the human race in this act of procreation is concerned, 
the event proved a boon to mankind. Still, however, it laid the foundation of the 
instinct of sex in him with all its forcefulness consummating in its acceptance in 
the Freudian psychology as the principal one amongst all other instincts in him 
and thus in diluting the entire complex of the human nature and the corruption 
of it to the extent of leading to his madness with the overweighting development 
of the unconsciousness in him, clouding his consciousness with the result of 
perversity in his nature. It is due to her that he has become a victim of sufferings 
of all kinds, in spite of his otherwise divine nature having had his origin in God 
and having the advantage of living in the Eden. 


This event of perversion of the human nature is anticipated very much in 
Patafijali’s Yoga Sutra, 111.51, having already been quoted in this write-up and 
reading as sthanyupa-nimantrane sanga-smaya-akarnam punaranistaprasangat. 
This event of acceding to Satan on the part of Adam resulted in the creation of 
individual’s individuality with all his propensity of attachment to his individuality 
which is obviously of the nature of attachment and assertion of his individuality 
which are illustrative of both attachment and egotism and hence of the corruption 
of his nature. Though kundalini has escaped mention at the hand of Patafjali in 
this aphorism, it must be implicit in his relating to this stage of consciousness of 
the aspirant. This point is very much explicit in Abhinavagupta’s conception of 
kundalini as a serpent as symbolic of the integrality of the life-force. As against 

22 Ibid., VII.62 

23 Tantraloka, VI1.68 

24 Ibid., [X.138 
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it, Christianity’s condemnation of her as an agent of Satan, bears out the failed 
effort of Christianity to integrate it with the forces of goodness on account of 
successful experience of the yogins with regard to this representative of the life- 
force lying concealed at the base of the human body over and above Patafjali’s 
characterisation of it as pisaca-avesha, being possessed by the Satan. It was 
perhaps of that positive experience on the part of a tantrika like Abhinavagupta 
that it happened to be associated with Siva as His eternal companion. 


The positivity of Abhinava’s experience in regard to this force is very much 
obvious from the recognition of it on his part as lying embodied in the human 
personality as a representative of the force of divinity capable of elevating his 
psyche so much as to lead him to the Divine as symbolised as Siva supposed to 
lie awaiting for her rise to meeting Him in highest centre of his consciousness 
as is the sahasrara at the acme of man’s aspiration for spiritual transformation 
which lies in purification of consciousness. It is via this kind of realisation that he 
has happened to realise the essential oneness amongst all luminaries including 
the physical and the spiritual as embodied in the form of the sun, the moon, the 
fire and the lightning as is obvious from the statement of the Katha Upanisad 
quoted already in the write-up amounting to suggest that the illumination of 
the Self is inaccessible to that of the sun, the moon, fire and lightning and that 
these luminaries and sources of light have rather borrowed it from that source. 
The truth of this statement is very much obvious on the psychological level from 
the dependence of these luminaries from their recognition of these on the basis 
of their perceptibility through the factor of self-consciousness of the perceiver 
expanding its territory to the world outside. The external world would have 
remained totally nothingness outside the purview of the self-consciousness 
of the individual with all the limitations of it. Abhinava’s contention of the 
possibility of universalisation of the human psyche at the acme of its growth 
through purification of it on having realised his oneness with Siva who otherwise 
remains confined to his animal nature with all kinds of limitations in its range of 
its expansion. 


The expansion is so important as it involves a long procedure. The basic seed 
of it is the self-consciousness of the individual. As that factor of the human 
psychology, it tends to remain exteriorised. Being drawn back to itself it gets 
interiorised and moves upward in its scale of being comprising of cakras as 
related to five primeval elements of the external world existing in a summary 
form as controlled by muladhara, svadhisthan, manipura, anahata, and visuddha 
representing the earth, water, fire, air and ether (space) respectively 
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Rise of kundalini results in the purification of consciousness in its entire 
physicality and individualistic accretions and superimpositions. Having got rid 
of it, consciousness get restored to its purely psyche nature and hence to its 
original purity and luminosity. 


This much having already been achieved by yogins, Abhinava’s contribution in 
this regard lies in further contribution to it in regard to what he calls dvadasanta 
before entry into the sahasrara resulting in full blaze of its luminosity following 
removal of all superimpositions on it including both the physical and the psychic 
and resulting in oneness between Siva and Sakti the ultimate principle of being 
consciousness and delight and His force of creativity having come to the main 
cause of the world. But for this much exercise on the part of the aspirant the 
ultimate principle of being, etc. and that of creativity would remain independent 
of each other for the sake of the individual concerned. In the state of this 
separateness between these dichotomies of Creator and His force of creativity, 
totality of Reality would remain in a dichotomous position from each other 
leaving consciousness and reality as opposites to each other. 


XIV. Hypnosis versus Samarasibhava between the Teacher and the Taught as 
the point of culmination of the Process of Initiation 


The clouding of consciousness in the contemporary psychology has gone so 
deep as to acceptance of the unconscious as a basic constituent of the human 
psychology resulting in the perversity of the human psyche. In order to get rid 
of this perverse development instead of such a flimsy device as mesmerism, 
Abhinava has shown the way to initiation wherein the teacher at the end of 
the ceremony of initiation make the disciple sit face to face to him and tries to 
restore to him to his real state of consciousness via creation of samarasibhava, 
bringing the disciple up to the same length as his own resulting in his elevation 
to the status of the teacher whereby he may now onwards transform the pasu 
into Siva.5 In comparison to the device of hypnotism familiar in the modern 
psychology how positive is this device of samarasibhava as suggested by 
Abhinava. The difference between the two ways of impressing his state of 
mind on the disciple by the teacher can be understood from the consideration 
of the real meaning of hypnotism and samarasibhava. The word hypnosis is 
devised from hypnos representing the Greek God of sleep. Hypnos is none 
but the Sanskrit word svapna meaning dream, the change in the pronunciation 
is due to the tendency of Greeks substituting the Sanskrit sva by the Greek 


25 Tantraloka, 29.272-276 
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hypnos. Thus, hypnosis is nothing but inducing the subject to go to sleep instead 
of remaining wide awake. It is imaginable how disastrous is hypnotism to the 
human psychology wherein instead of opening the consciousness of the subject 
to the consequences of the state intended to bring to him, he is made to loose it 
to sleep with whatever remainder he is left with by the time of the device used 
on him for his betterment. Obviously this amounts to placing him in a more 
intense state of darkness than he was suffering from. As against it, the device of 
samarasibhava is highly positive and constructive. 


XV. Integralism of Abhinavagupta as an Antidote to the Modern Sensualism 


The modern age is distinguished by its exclusive emphasis on the senses and 
the sense mind. This has happened mainly due to surprising success of science 
particularly the physical in its yield of unexpected facilitisation of life in all walks 
of life. As such, it has come to convince people as the only proper way to life and 
living. There is no doubt about this aspect of the conviction and development. 
Extension of this philosophy to the moral and spiritual problems, however, has 
resulted in sordid break down in the human attitude to life and purpose of living 
as was very much obvious from the well-known saying under the effect of ancient 
materialism (Carvakas) declaring the way to it lying in as much comfort to the 
body as possible as is explicit from its saying that till one endures in life one 
should aim at as much comfort to it as possible even though one may have to 
borrow money from others, which he would not have to pay back until the end 
of life following which, however, due to his body having consumed by fire, there 
would not remain any trace of him to have the obligation of paying back the debt. 


The same is the case of modern materialism as a product of sensualism supported 
by modern sciences with their foundation on sensualism with its typical 
modifications and manifestation such as socialism, political and commercialism 
lacking in the role of self-conscious conscience as well as moral obligation which 
is the result of sensualism leading to strife and barbaric consumerism amongst 
nations and individuals. Senses are barely instruments handed by the Self which 
is the real custodian of all values of life. Sensualism prevails at the cost of this 
role of the Self under the rule of mechanism and naturalism both being products 
of organism. Mechanism is sheer coordination of organs while organism is the 
consequence of coordination. Thus, both are only aspects of one and the same 
move of elimination of any role of something holistic in running the affairs of 
the world and nature. 
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Prevalence of these ideas under the garb as scientism has wrought havoc on the 
holistic view of things altogether which is the cradle of spiritualism and citadel 
of moral values in the management of national and international affairs as well 
as matters personal. Following Darwinian principle of survival of the fittest 
nations are trying at their level best to outshine one another at the cost of any 
essential sense of coordination and harmony. 


The integration of Abhinavagupta is the best remedy of this malady. It is rooted 
in the essentiality of one and the same consciousness operating under the 
free-will of Siva, supernal ruler of everything individualistic, cosmic and extra- 
cosmic simultaneously in a completely detached way. Under His dispensation, 
consciousness as the basic force is operating as the stuff as well as the agent using 
the stuff in creating the universe, keep it going on and restoring it ultimately to its 
original shape just sportively. While consciousness as the basic stuff of creation 
results in the objective phase of things, self-consciousness is responsible for the 
subjective aspect of it in its entirety both being just two aspects of one and the 
same principle. The ground for this aspectual distinction between the object and 
the subject with all its seeming contrariety in ancient times was the spectacle of 
dream and delusion which now has got materialised in the form of the success 
of the scientific laws as discerned in the almost all prospective of life in the 
world. Such laws are discovered basically just intuitively and yet they come to 
hold good universally. Intuition 1s rooted in self-consciousness while objective 
verification of it is a matter of the world outside. There is obvious contrariety 
between the two and yet happen to display strangely enough coordination 
between not seemingly but also actually. Therefore, the coordination between 
the two entities needs to be treated as two aspects of one and same principle 
rather than as disparate as the Prakrti and the Purusa of the Sankhyas or matter 
and spirit or rationality of the modern science. 


XVI. Heresy Popular in Kashmir related to Abhinavagupta’s vanishing in the cave 


The connection in the heresy popular in Kashmir sought to be suggested by 
Dr. Kanti Chandra Pandey in his book titled Abhinavagupta — An Historical 
and Philosophical Study regarding the vanishing of Abhinavagupta along 
with his five hundred disciples in a cave in the mountains finds little support 
in Jantraloka. For one, Abhinavagupta would not certainly have suggested to 
his disciples to end life that way along with himself nor could disciples have 
followed his suit in this misadventure in such a multitude. Abhinavagupta was a 
lively personality enjoying fullness of life in its multiple aspects having got filled 
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with his absolute oneness with Bhairava as is obvious from his Bhairava Stotra 
written as appendage, parisista to his magnum opus in the sixty-eighth year of 
Saptarsi Calendar. He experienced himself fully liberated even in life also and 
therefore he had no necessity of entering into any cave for getting redeemed 
from life which had been turned by him as Sambhu himself. 


In support of this contention one can refer to his Krama Stotra verse No. 20 in 
the eighth volume of this translation in the appendices. 


Finally, we are grateful to Shri Mohindra Vashistha, the Publisher and all those 
friends who have served as the source of inspiration in course of translating 
this work. We are grateful to Mrs. Nisha Saxena of Noida for assistance and 
Nancy Dean Mercury, Yoga Teacher and Artist, California, U.S.A. for her help 
in proof reading and copy-editing of the work. We are also grateful to Miss 
Shivangi Tripathi for typing out the Sanskrit verses with great efficiency and 
accuracy. 


The graphics used in the book are not our own creation but they have been 
drawn from diverse sources to create the conceptual theme of the book. We 
acknowledge our indebtedness to all those agencies responsible for creation, 
production or reproduction, as the case may be, of these graphics. 


We hope this translation will be liked by people at large. 
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Summary of the Contents of Volume IV 


This Volume has four Chapters, namely, 10, 11, 12 and 13. 


CHAPTER 10: 


1. This Chapter is devoted to the analysis and enumeration of the basic essences 
of the system known as the path of tattvas, tattvadhvan. 


2. Siva has been determined here as prakasa ghana, sheer consciousness and 
hence luminous. 


3. Necessity of combination of the viewpoints of Kumarila and Prabhakar in 
regard to knowability of the object. 


4, Knowability and existence as correlated with each other. 
5. Definition of sakala and jrnanakala, etc. 


6. Concept of mantra, mantresvara and mantra-maheSvara as forces of Siva of 
the nature of will, knowledge and action. 


7. Limitations of Vaisnava aspirants. 
8. The earth is Siva owing to being pervaded by the light of Siva. 


9, Definition of pralayakevala. 
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Pudgala as sakala. 


Elimination of breath-moments, tutis, in increasing the clarity of 
consciousness. 


12. Attainment of proximity to consciousness through introversion. 

13. There is no space for graduality in consciousness. 

14. Idea of sarvato-bhadra yogin. 

15. Features of the four states of consciousness. 

16. Possibility of the individual getting redeemed through the understanding of 
Siva as transcendent to worldliness, autonomous and self-reliant. 

CHAPTER 11: 

1. This Chapter deals with the position of time in the state of Siva being all-in- 
all. 

2. The number of basic essences of the system are thirty-eight including Siva 
Himself. 

3. Consciousness is the creatrix of the creation. It is self-luminous. It, indeed, 
is the space of consciousness, cid vyoma. It lies in transcendence of all the 
qualities of perceptibility, including smell, taste, heat, touch and sound. 

4. Elements of approach adhavan, to the Reality are nine, namely, prakrti, 


purusa, yati, kala, maya, vidya, Isa, Sadasiva and Siva. 


The number of constituents of the system excluding Siva and Sakti correspond 
to the number of sounds in the alphabet including consonants along with 
vowels. 


The alphabet is treated as the companion of consciousness. 


The world is seen in the space of consciousness of Siva as snake, rosary or 
wave in the physical space. 
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8. Towns, oceans, mountains, etc. are the follow-up of the will of Lord Siva 
being in themselves neither real nor unreal, neither cause nor effect. 


9. There is no scope for time and space in the expanse of consciousness since it 
is eternal. 


10. The world is a matter of sankalpa, ideation and determination of the 
individual. It has no base behind it. 


CHAPTER 12: 


1, This Chapter deals with the problem of transformation or rather restoration 
of the atomised individual into or to Siva. 


2. The way to this end is the offering of every event and object to Siva by 
way of devotion to Him culminating in his oneness with Him with all His 
boundlessness, eternity, purity of consciousness and the creative will, 
understanding and forcefulness. 


CHAPTER 13: 


1, This Chapter is devoted to the idea of descent of the Force of Consciousness. 
2. Ignorance is not total absence of knowledge. It is rather travesty of knowledge. 


3, Descent of Force is the state when the inhibitive force of ignorance gets 
eliminated by the ingression of the rays of knowledge of Siva. 


4, It is the homogeneous nature of action which on the will of Siva forms the 
ground for the descent of the Force of consciousness. 


5. Virtues like renunciation, etc. have little to do in this respect. 


6. It is due to the desire of self-concealment of Siva that there is malady in the 
world. 


7, Devotion to Siva without any ulterior motive is the way to get the Force of 
consciousness descend on the aspirant. 


8. There are several categories of descent of the Force of consciousness, namely, 
intensive, middling and low. 
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Descent of the Force of consciousness through intuition is redemptive. 


Descent of the Force of consciousness as beneficial in developing the power 
of discretion. 


Discretion is supramental and independent of intellection. 
Provision of the prana-hari initiation for one close to the point of death. 


Visnu and other deities prove beneficial to their devotees by virtue of having 
been empowered by Siva. 


Instead of remaining contented with one teacher, the real aspirant of 
knowledge and understanding needs to move from teacher to teacher like 
the black bee flying from flower to flower for getting the smell of its choice. 
This practice is very much true of Abhinavagupta himself as is obvious from 
his references to many a teacher in his quest for the kind of knowledge he has 
brought to bear in his magnum opus. 
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Tattvadhvan - Analysis of Basic Essences of 
the Path of Tattvas 


sar FRM TAIT 11211 


Trika Sastra is characterised by mystery and variety of sub-divisions of entities 
and principles involved in its formulation. (1) 


CA Tar Cea Tay | 
Aa wed weasa srearfssd 1211 


In this Sastra known as Trika, divisions and still further sub-division of principles 
and elements of their respective groups have been discerned. (2) 


Urraeaaayey MT ATTA 
RI Taee TABI TPT 131 


Beginning from the root in Siva and ending with the individual, in view of the 
degree of ingression of the forces and forceful into each other the relevant 
principles and entities are divided into fifteen. (3) 


Had Hes VxaTeqaHa: | 
Te A ATM MH: ATM FA: US 
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Beginning from purusa and ending with kala and including the pralayakala, the 
number of divisions reaches eleven without taking the count of their pairs. In 
the same way, there are nine divisions of maya and seven those of kala (4) 


TSM: Teas Fargas 
frat 4 ferent Cap geeTEraqa: 1141 


So are the mantras and their presiding deities divisible into five and the Lord of 
presiding deities of mantras in three forms. Siva, however, remains indivisible 
owing to His being solidly a sheer mass of the light of consciousness. (5) 


frat AAR Steyr | 
Wrst: AA TAM WMHaeT Saag Hell 
a Ted Today Aqy: Tosca 
Seven are the factors imbued with the force, namely, Siva, Mantra Mahesvara, 


Mantresvara, Mantra, Vijnanakala, Pralayakala and Sakala while their Forces 
are fourteen. (6) 


ante frat caer erat afein: FAT el 
T Ue aaatee Sra era: 


By adding to these fourteen forms the own form of the earth, all become fifteen. 
The three forces referred to already in the form of the knower, process of 
knowing and the object of knowledge have been settled as really the forces of 
the Lord Himself. (7-8a) 


TUM AASSA VAT: TI: C1 

AAS: Maes Vie: Ta SAAT: | 
Out of these three forces, the transcendent one is the knower represented by 
Siva Himself, the higher and the lower are combined forms of the standard of 


knowledge while Sakti stands for her own form in the shape of the object of 
knowledge. (8b-9a) 
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Ta Taed HAaTaSH ae IS 11 
AAMT THA | 
In the determination of these forms of the combination of Siva and Sakti, the 


earth stands out as all inanimate having nothing to do with the knower and the 
standard of knowing, etc. (9b-10a) 


Facer Agta A gol! 
WHATS: AA AAs: 
aHcMietrarian wr yaraneay 118811 
aaa: Aa Hat sft ATea! 

SHA VAM Asa frerHencssH: 122I1 


The capacity of the earth as the object of knowledge of the agents from kala 
to Siva remains dominated by the possessors of force who are always aware 
of their possession since the forces become awakened in them. This kind of 
knowledge is of seven kinds adding the same number to the earlier seven ones 
raising it to fourteen. (10b-12) 


PARI F Maat Atal Ag afere:) 
Camas AA: FT Wa WHepe|: 11231! 
THA AA YX TelserHctatal 

AY SAM AATUTATAEP RATA 11211 


One who is under the limitations of kala, his standard of knowledge remains 
limited to vidya. He lives a commonplace pattern of life noted for dominance of 
force in him without any capacity to break through this limitation. In layakala, 
the standard of knowledge becomes prominent while in jfdnakala the same 
standard reaches the stage where its vidya and kala both come to the point of 
getting removed along with the impure knowledge, asuddha vidya, arriving to 


the point of complete elimination along with its impressions. (13b-14) 


WIA: Wotan Aa HT Faq 
AGSl WSlaen { AGAR STAT gail 
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Coming to predominance the pure knowledge suddha vidya, has the potentiality 
of operation as the instrument of mantras and having been awakened gets 
associated with its effects (on the psychic being). (15) 


AM FATT Tae | 

AM FARM HOT Ww AT NEI 
The standard of knowledge of those who have become rulers over mantras 
needs to have become rid of the impressions of maya and kala both while the 


same standard has the possibility of getting transferred into the force of the 
Sakti in the Mantra MaheSas. (16) 


aaa a favors 
fra da we aan afar Haft a geil 


The will-power of Isvara characterised by exclusive autonomy serves as the 
instrument of knowledge and action in Siva. (17) 


an fracas 4 AR: aa a fee 
MM AAT AAA ATAH: MRL 


The status of knowers from Siva to the individual comprises seven ones 
which being divided into categories, that is, those in whom the force remains 
downgraded and those in whom it becomes awakened counts to fourteen. (18) 


aa fe daa am wae frat ag: 

aay ae aeifa fe aa fared ei 
The locus of ownership remains confined to the personality of the knower 
himself (without affecting the status of the object of knowledge). Does it make 
any difference in the status of Caitra by someone’s statement that ‘I know Caitra’ 


and then someone else’s observation that ‘I know Caitra as he was known to 
Maitra’? (19) 


7 Saar Were | 
aaa At val aft araee Ateraq Roll 
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Now, what is obvious from these two statements is that the only difference 
between them is the locus of the knowledge of the object of knowledge and no 
way does it affect the object itself, as is the case with the knowledge of something 
blue in colour. (20) 


aad 4 tated val wWaey Add: 
Fara al: Veneta 1281 


If knowableness were the natural quality of any object, the object concerned 
ought to be known to everybody automatically as is the case with a blue pitcher 
(whose blueness, for instance, is imperceptible to the blind). (21) 


AY AcHafahaacnqaaqaq4wwwrp | 
Way asa papas 112211 


An object of knowledge gets associated with its quality of knowableness by 
virtue of the power of knowledge in the knower. However, this statement 
requires some specification as is the case of relationship between the cloth and 
its weaver, (22) 


FITS al vd: asdardcaqerad | 
aeraged dary sederafeata: 1231 


ad 7 fataate waqied J aya | 


If the quality of knowableness were to be changed into unknowableness as is 
the case with the sky-flower, there would occur the flaw since the knowableness 
of any object would come to depend on the being of the object concerned (and 
vice versa). Under such a circumstance, nothing would be there to be known 
resulting in the fall of the entire universe into the state of swoon. (23-24a) 


Aq faaraeatepd ATECTA RSI 
MAMTA BM AAs AA | 
Uafasiqaded 7A WAAR 4 
Treas Aafaangaerd | 

TAIT Sel ATA ATaTAISRT HAT REI 
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Now, if the form of the object of knowledge were to be considered as having been 
shaped by a fraction of the adjunct of the knower, known as knowableness of it, 
this would not stand the test as is the case with this knowledge itself. The difficulty 
would be that if the same would be taken as confined to a particular individual, 
it would remain unknowable to others, and on the contrary as pervasive to all, 
it would not be available to particular individuals in its particularity. Therefore, 
it would have to be admitted that there is no such a quality as knowableness 
independent in itself but just an aspect of the arousal of the awareness. (24b-27a) 


aezerred fe wat faaaray 12911 
anata yrrrasetd weta der | 


Reception of the object of perception is awareness within the perceiver of the 
object concerned as exposed before him. This is the knowableness of the object 
of perception (confined to the perceiver rather than being anyway inherent in 
the object). (27b-28a) 


Sa FA: Vea A MAT ale Aer RCI 
Ho va d Gea Beats afta 


In this regard our response is as follows. If knowableness were not an inherent 
quality of the object of knowledge, it is likely to remain unknown even after 
undergoing the process of perception as recounted in the previous verse. 
(28b-29a) 


am fe yaqeriaed pare Geass 112811 
sae Tel Af yygenteerary 


aan aeary faa foargarafart 113011 
HATTA AMT: HA AMAA: | 
As in spite of being known as possessed of a stout bottom etc., a piece of 


cloth cannot assume the same shape though being equally knowable, even so 
the knowledge being inherent in the knower notwithstanding, how can it be 
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possible for the objects bereft of knowableness to come under the purview of 
knowledge? (29b-31a) 


sre: Gaeeay Vad Ae ARITA 1321 
WHR A acafreawenen alsa: | 
sR Aras aa Aq 132 
fae dare AA at sna Baa: | 
Wreniwaeead AW SI weltad 13311 


This idea would lead to a terrible travesty of the entire outlook as not only the 
object of knowledge would have to be admitted as shorn of knowableness but 
the consciousness also bereft of the power of luminosity. For instance, if the 
lamp of mind and senses were to be made shorn of the power of illumination, 
the entire world would virtually become asleep leaving nothing to be illumined 
(nor to be perceived). Similar to the light of lamp is the luminosity of objects 
imparted by knowledge. (31b-33) 


aTqaaa fated ayease ad: ! 
UTA AA AAT ASAT 1S 


Here arises a unique situation in regard to knowledge owing to which we cannot 
but have to dance. Therefore it has become necessary for us to elaborate on the 
sense of the expression, artha-prakasa. (34) 


RUST A AAA aT 
Rese WR sea AA 1341 


This expression may be interpreted in two ways, that is, as a copulative compound 
and alternatively as a relative one. In the case of being taken as a copulative 
compound, it would mean the object and the illumination while in the case of 
being taken as the relative it would amount to knowledge of the object. (35) 


WSt Hd Wat aT Wa FeG: | 
ay Hf wae vases fe feta: 13e 
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If the use of the sixth termination in the word artha be admitted as in the sense 
of the nominative case, it would be difficult to avoid the difficulty. If, therefore, 
it is taken as used in the objective sense, the causative would have to be admitted 
as involved in the usage. (36) 


aa ae asian: fa WHT: WH | 
sTyrsfa Aart aenft a a fear IVI 


As such, we have to determine as to what is the object to be illumined. If that 
object is bereft of light, it would have to be taken as amounting to nothing. (37) 


afe ate He vas; sord aafeerdt 
Tet vaeieg fara weg catraite: 3c 
(In answer to the query) what then is the significance of the usage of the causative 


in this context, (the answer is) the causative sense becomes main if applied to 
the animate and sheer formal when applied to the inanimate. (38) 


am fe wa wrpisfa salsa 7A: | 
Tar wa aacatey af: carafe fe asi 


If a person named Caitra, even though capable of moving by himself 
independently, is made to go to a certain place, being asked for his coming, he 
is liable to answer to the enquirer in this regard that he has been sent by his 
employer. (39) 
rae wd ie gear carina Sper | 
WaT THAT ATTA MSO II 


His employer, too, having been aware of Caitra’s capability of going to the place 
concerned, says that he has made him to go. (40) 


Whakta Aferent vaetante: | 
aaa SASH ch TAS ATAT 178211 
Thus becomes obvious the basic relationship between two animate entities as 
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the mover and the moved. In the same sense may operate people in the actual 
life also. (41) 


MR Wadia PaTeTasrary | 
FRRUA AY STIR STAT |S 


‘The shooter sends the arrow.’ In this usage, the shooter invests the impression 
of movement in the arrow and, therefore, just analogically is said to have 
instigated the arrow to meet the target (and not really since being inanimate the 
arrow cannot be instigated). (42) 


args wears sara at set | 

seta rasdtage uftaferdt v3 
‘The wind makes the peak of the mountain fall.’ In this usage both the instigator 
and the instigated are inanimate (and, therefore, neither of them is liable to 
come under the purview of the act of instigation). As such, the act of instigation 


between them is obviously the result of imputation of the role of the subject and 
the object on them by the visitors of the scene. (43) 


sa VSI Past a AEN vatanta: | 
aera faacsaseral Aa 1s 


In this way is explicable the usage of the causative form of the expression in the 
case of inanimate objects. Let us stop with this much deliberation on this topic 
since it has already been detailed by me elsewhere. (44) 


ay VaR dara Aad | 
seq Wana ae F Va Taehxad isu ll 


Therefore, illumination of the object by its knowledge also must be analogical. 
Ilumination of the object in this expression is analogical to the falling of the 
peak. (45) 


sta fda pata fea yad | 
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aq: wdadieasa fafad acral fora ise 

fird 49 Garrrene we WIE | 

Be g arate a fafacnea aq lisell 

STAR: SY AH Tacaisfy Wael Aq | 
In analogy, some cause of it is a necessity. ‘Wind makes the peak fall’, in 
this statement cause is the action of the wind. It is due to that action that the 
association between them comes to an end and the peak falls. In the case of 
illumination of the object by knowledge, however, the latter does not make any 
change in the object at all through its act of illumination. Under such a state of 


things, how can analogy and that also being a non-entity, be fit for being treated 
as an analogy? (46-48a) 


AIHA Carel: WHIT: (SCI 
aata fry: fe fe <eeraqrand: | 


(In response to the above objection what needs to be understood is that) the 
known object in this context, too, does not get illumined anyway actually but 
only analogically in the same way as happens in the statement: Manavako’gnih, 
child is fire. Does the child burn anyone like fire? Not at all. This usage is out 
and out analogical (in view of the child’s sharpness in understanding as well as 
movement). (48b-49a) 


fart seqrant ages devas dea Gq sel 
errata q fe ati aa aera 
The root causes behind the characterisation of the child as fire is its quality 


of sharpness, etc. and that is real. What truth after all lies behind the act of 
knowing as a fact of illumination? (49b-50a) 


fag fe Ar qe scan: a fe Bpez iol 
sean: ASh wiersersifad: | 

qo arenta feat Sat AAT: 14K 
AIA day dais fate: 
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This is obvious that the analogy is appropriate so far as the animate is concerned. 
This, however, is of the nature of superimposition which, too, is dependent on 
the being of the agency of the counter-association which, too, has not come 
into being till date. Consequently, knowledge as the parameter of animateness 
has remained devoid of illumination, standing in need of being illumined by 
something else (like the Atman, self). (50b-52a) 


AA WaT WIT WHT: HMM 11421 


Now the problem is whether the illumination of the object concerned is somewhat 
like the same by knowledge? (52b) 


sata 4a aecdm: fe 4 afnfaner: | 


Do these arguments not carry any weight here too? (53a) 


agen Fa waa St we WaETAT IIa 
Tan aaAeaG aft AA I At aa | 


By means of which flame the lamp illuminates the object by the same it illumines 
itself also. That, however, is not the case with knowledge. (53b-54a) 


WITS ASAT WHT SMT GI 
SIM A Waa agent fate: | 
The lamp is sufficiently possessed of the property of illuminating the objects. In 


the absence of that property common to both the lamp and the object, the latter 
would not have been subjected to illumination at all. (54b-55a) 


THIS Wars Yat: UA: Pa: 144 
aa aa Wad adeMaayq: Sper! 


This is why the Parama Siva, as discussed already has been considered as sheer 
light. As He goes on shedding His Light, the universe goes on assuming its form 
as His obvious body. (55b-56a) 


wa A ate AH ae HIPs IGE I 
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Tecan Sed Ted MATS | 


As blueness spreads its illumination, so does spread out the object its 
knowableness which is of existential nature. (S6b-57a) 


Hea Wren Baha gt ad: lel 
faced tard a aed ata afer: | 


In reconciliation of the two mutually contrary opinions regarding the event of 
knowing an object as propounded by Kumarila with the assertion that knowledge 
of the object is based on the element of revelation (prakatata) inherent in it, 
and by Prabhakara that the same has its basis in the consciousness inherent 
in the knower, we admit that both are correct from their own viewpoints and, 
therefore, unification of both the viewpoints is the necessity. (57b-58a) 


am fe fyadkeaactaaa ep]eq iiyci 


Gaal Wed vary wrafsasishs a | 
aa weata at Aaa AEE GSH 
ta Qenqdta fam oeafa arya: | 


This may be elucidated by the case of a thief looking at a precious possession of 
Caitra and while intending to steal it out of greed does not dare to grab it out of 
the fear that he has been seen stealing it by its owner. Another elucidation of it 
is the case of a damsel and her lover thinking that the former has looked at him 
lustily from the corner of her eye, and, therefore, his body has got drenched with 
ambrosia. (58b-60a) 


7 SeTa aaa ATSTTTESA 1G0 1 
aefraat ded ud: al vaal vad | 


(It is obvious from the above instances that) the knowledge of an object is not 
merely awareness of it but involves in it the will for the corresponding action. 
If the same were not to involve the will for action in regard to the object, 
knowableness of it as its inherent quality rather than just as a contingent 
function, would stand annulled. (60b-61a) 
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aed Aaa Aa: Parafy wha weit 
eaeeareaaae SHAT | 


Concerning your (opponents’) argument that on the acceptance of knowableness 
of the object as its inherent quality, all would be known to all, we have to state 
that acceptance of this objection would go against you as misuse of a weapon is 
likely to harm its possessor himself. (61b-62a) 


STAT YAR 1G 21 
ay Ufa aareiia ga wa a fae | 


As regards our standpoint, we hold the view that Siva alone is self-luminous 
and it is He who forms the source of illumination of all (out of His sense of 
independence and self-sufficiency and hence acts as the determinant in regard 
to knowledge as well as existence, sat and cit). As such, nothing else needs to be 
uttered in this regard. (62b-63a) 


warata a dite a vevafa aga: eR 
aqatateama zelda yeasts: | 
As regards the statement that the particular object is blue and therefore is a 


pitcher, such a statement is made almost out of ignorance and is mistaken to be 
true only by the ignorant. (63b-64a) 


a fe mrentaesigarareancitteran ex! 

wa ate: fe 4 ot aa wg aie: | 

4 afaata atetsal ate at a ula feed: neat 
ad yeta 8 aa: MedacteRanisad:| 


Blueness essentially is the colour of the body of Rudra, the deity of the fire of 
dissolution. It does not apply to the colour blue as perceived by individuals; 
then if the question arises whether it would turn into yellow. The answer to this 
question is that this, too, is not possible. If it looks blue to someone, it ought 
to be limited to him alone particularly as confined to his determination at last. 
(64b-66a) 
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aa MAMTA Gs TAM Neg 

TM TMG Wels BAST | 
If you agree with the formulation that the knowledge of a particular object 
amounts to be illuminated as such by the tool of understanding, you need also 


to agree with the view that this knowledgeableness is existential (bhaviya). 
(66b-67a) 


aa maa fad: Saad Ba Fa lg 

ae Me Gal A Aes ATES | 
We do not agree with your viewpoint that the knower is different from the 
object of knowledge. As against this viewpoint, we hold that whoever acts. as 


the knower of what, forms the body of that knowledge in the form of his own 
personality. (67b-68a) 


Wdigaqedea FalIsa ASA Necil 
wae AeA agar | 
qT art wa a afaqaa a dee ae ee! 


The opposition seems to have crossed the limit of deftness in asserting the point 
again and again that on agreeing to the viewpoint that knowledgeableness is 
existential, knowledge of everything would become common to all. In fact, 
knowingness of one does never become precisely the same of anyone else. 
(68b-69a) 


Tas Saga Sareaaywt | 

ara Aeartoy Prperatanhta iiv0 i 
SAE AM Caled: Ase A AM 
aaa feq waisal aelneaderiar eet 
wt araaafa W WaaAaaaT | 


What decentralisation lies in holding knowingness as existential? Indeed, by 
sticking to this point of view, the flaw gets annulled. Its status is also not kindred 
to that of the blue, etc. Knowingness, in fact, is that attribute by virtue of which 
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the entire world becomes existential. Indeed, the whole knowableness becomes 
substantial on account of its inherence in existence. (70-72a) 


qe an fe Hed Ga Aid: Ad: W9RWi 
aaarasta afer: RerererSagyy: | 
aren fart engitent ergtratstary 119311 
SNA Vata PSAs TT TM | 
Tertemewarawl Tal tara feta: Ios 
HAM ACATSMTSASAATAPTA: | 


You utter as per practice in the world that existence is derived from non- 
existence; inherence is derived from the unassociated and the associated; the 
last is derived as a particular via elimination of what are not eliminated; so is the 
case with whiteness making the black white. Similar is the case of the moving 
according movement to the stagnant. In the same way, objects such as blue, etc., 
being unknown, enter into the class of the known by virtue of the entry of the 
attribute of knowingness into them. (72b-75a) 


aan Wea a cad Atenfeertaq io! 
ATH TATHMG AN TTA | 
Knowingness appearing by itself as blue, etc. should reveal itself automatically 


as equipped with the quality of knowingness, in spite of being shorn of the 
quality of revealment. (75b-76a) 


Ter! aq fastd fara sata Aaa: well 
AN Piaetaney Pap AA Aad: | 


When the entire world rests in the illumination of consciousness, there is no 
necessity of anything else to bring the illumination of awareness to it as it lies 
fulfilled in all respects already. (76b-77a) 


aa a Mee Caraquet FAT 11991! 
feared tan at sea | 
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As the entire spectrum of the world is being revealed in all multiplicity by Lord 
Siva, likewise needs to be taken the attribute of knowingness such as the blue, 
etc. (77b-78a) 


wa fag fe dea Masaisey HI PM loci 

Beg fad anda wargh: | 

AMTHHSY CATSMTAaAT: HA: 9H 
Thus gets established the existential character of knowingness without any 
sense of repulsion. Still, however, the problem remains to be settled that when 


knowingness beginning from Siva to the unenlightened individual is all the way 
uniformly one, what is the necessity for dividing it into fourteen kinds? (78b-79) 


sad ge aad Baer | 
aerial tat ware was licoll 


(In response to this objection, the author observes as follows): When the 
completely existential status of knowingness is being spelled out, it is to be 
understood as being done directly by the Lord Himself. (80) 


ay dasmrerceaa feral sens: | 

Tad fa pa ate WreeHessqasza 11281 
Now when all this division into part and whole as well as of order and disorder is 
being tolerated with by according to it the status of the creation of the Lord out 


of His magnanimity, what purpose is served by adding to it the idea of further 
divisions of kinds and varieties? (81) 


Ha Wa ae ay aT Ath BeeM| 
TT AM TARAS TTT 11211 


(In answer to this query, the author observes as follows): the secret of our system 
is that whatever when and in what form reveals itself (we take it as such). (82) 


way aa aria gear sefarerer 
Fay THe Presser 116311 
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SIR Ata wat aft set ae | 
sefafeataeaeRaern <1 


‘| know this as informed about it by Caitra’. Thus one, two or many agencies 
may be involved in my knowledge about something up to Mantra and even the 
supernal Lord of all the mantras imbued with His force. Similarly may be the 
case of information about so many other things in the process of understanding. 
Thus emerges the peculiarity in regard to the understanding as well as action so 
far as numeration is concerned. (83-84) 


TM VHT: GT | 
Fa Md GUS ART C41 
(As an elucidation of this form of understanding is) the case of the audience 


attending a performance of dance and music attentively and consequently 
feeling bathed, as it were, in the sea of ambrosia. (85) 


Wd Waterd Feerrewalser | 
AAVATGAaIS TREAT ATATHA 1CK I 


Even so happens in the case of the performance of wrestlers, acrobats, etc. before 
the gathering of onlookers who becomes completely identified with whatever is 
being displayed (in spite of all their individual differences). (86) 


Tasasafaraqelr: were are | 
e: We TR waa weed fq icv 
When a large number of people become satisfied each with a particular 


experience common to them all, what is that experience where this unanimity of 
satisfaction takes place? (87) 


aa y aageraetacnftiny | 
dee PRIA aeHlag Aa lic 


This point of unanimity of satisfaction is reached when the earlier dry state of 
individual experience gets transcended. (88) 
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wreasty adgucd fatkrerifaarcme | 

yada dat a staferifasrare 112811 

aM Sigaerearafattsd Ft | 

afin fe <aq afgvaer waety I< 

TaMaqaatea AA Wd | 
Like the experience of unanimity on the ordinary worldly plane, the same kind 
of unanimity occurs rather in a profound measure in Saivism as has been pointed 
out in the Malinivijayottara Tantra, In this regard, one should remind oneself of 


the six varieties of the path presided over by the Lord with the involvement of 
His creativity in the task as also His experience of it. (89-91a) 


wa fag Facet sat WaT Aa 118811 
qe F Taeaafa wad | 


Thus becomes proved the proposition that it is the property of knowingness of 
the existential entity which reveals itself. In the state of the entity’s remaining 
unrevealed and self-contained lies what is known as its original status. (91b-92a) 


STATA AISA SSPE 113211 
Tat Ft ATT aeaeaeah ay: | 
After the removal of the adjunct, which is the cause of ambiguity of it, when the 


object gets restored to its original shape, therein lies its revealment in its real 
being. (92b-93a) 


BM Fea AATTRATATT 113311 

We wa Taw ae seated | 

Aq TA AAT Aaa 11811 
‘I know the jar’. In this statement, the jar concerned is revealed in its original 
form rid of any adjunct. This may be claimed. Behind the claim, the idea is 


that the jar is known to the knower by himself without any aid whichsoever, 
including mantra, etc. (93b-94) 
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aft aeda dae 7 g Gafarad | 
TAI Hen saGa: TI FT: S41 
waa Bate WK YG AK] WHT | 
MAA Ta AAT AAA 1G II 


There may be a case in which something, though existing, and yet is not revealed 
to someone. For instance, the fire of dissolution must be there and yet is not 
knowable to us. So is the case with the sense of direction beyond the mount Meru. 
The case is different of the self-consciousness. In it, pure awareness of things gets 
reflected. It is not untrue to say that since anything is being revealed, therefore, 
itis knowable also. The truth is that its revealment should be knowable. (95-96) 


sada wre fe a Haqqepae| 
Us WIAs MI ASAI: Hil 
FAP AseIy Pha wit aaa | 


Who is the cognisant behind the revealment of what is unknowable? This is 
the problem with the statement that this earth has fifteen attributes. So is the 
problem also with other elements including water, etc. up to the Unmanifest 
concerning the knowableness of them to the individual enwrapped in ignorance. 
(97-98a) 


Ae HA MIT PAfaaT: Ueci 
THe sft AcHleaTsgechl aH Tae | 


SEIN SPAT AM AH OFHT: S811 
AHA] Ifacnoqa4: | 
aA waeddchogal sft Futa: eooll 


As regards the characterisation of the individuals known as sakala as associated 
with elements from kald to dhara, it amounts to suggest to their remaining under 
the agitated state of six coverings of may, niyati, kala, kala, raga and avidyda. As 
distinct from them, sakaldlayas are those in whom these kavicukas, coverings, 


have become attenuated while jnandakalas are those in whom these have become 
completely eliminated. (98b-100) 
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aT Wa sesh GaraydHoqe: | 
WA Sha: Waa FTA: RoR 


In spite of predominance of knowingness in him, the individual attributed as 
sakala, remains within the range of agitated kaficuka and hence within the fold 
of the fifteenth. (101) 


Taare areas Teancisha F | 
AHURA WAASAT Arg fe gol 
As the boundary of the fifteen elements is admitted in the case of the earth, etc. 


on account of the predominance of knowableness in them, even so it ought to be 
accepted in the case of the knower also. (102) 


ergMeaa rade aoaregasys: | 

Gian: fFernacareagerr uaTey 1120311 

aed sisd: Woresqst ad: | 

WAGATT: Wet MON fastarat 112 0%! 
Gross covert, beginning, contracted, expanded, pervasive, yellow, etc., stagnant, 
forceful, etc. are fourteen elements qualified by these attributes from the earth 
up to the unmanifest. These attributes are the cause of inanimateness on the 


path of emergence of prana and body. This is why in the Malinivijayottara Tantra 
these have been characterised as accompanied by knowership. (103-104) 


aa Gf AIM Fa: HMA Weed | 
TSA: HOTHM AA AA WAIT oul 


Wherever the Purusa still associated with the principle of kald has got illuminated 
is conceived as an object of knowledge, what is really meant as that object is 
indeed the covering over him and by no means he as the knower. ((105) 


3: Wha Wage a feed | 


FARA ToorHMHAsSAASAT MRK II 
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Therefore, the Purusa still associated with the principle of kala is bereft of 
knowership and hence also that of his status as the thirteenth on account of 
elimination of the principles of Sakti and the possessor of Sakti from him. (106) 


Hogal AM FHA cae: | 
Arafat faarrHcien: Waed JT Roi 


The knower with an attenuated form of kaficuka then gets raised to the status 
of layakala though still he would continue to remain occupied by the element 
of maya. Statuses of vijndndkala, etc., would continue to get upgraded likewise. 
(107) 


WS TIST SSH ASHI a: | 
asf Fa: HoqHet sat ArT Aaa gol 


Since the element of maya is an object of knowledge, representing the state of 
attention of the kaficuka, that, too, is the object on account of its identification 
with the karicuka which is due to its extreme subtlety. (108) 


faaltra Wala Wal AIH oTH: | 
Aare Sea AAA 11808 1 


~=—- = 


Here the Purusa gets elevated to the status of the vijidnakala and becomes 
rid of the kKaficuka and hence the pure knower. In this state of absence of kala, 
he remains covered by maya and thus his status gets elevated to the eleventh 
position in the hierarchy. (109) 


faarthact del Hoqpeaagiend | 
STINT AAMT AGA 1X oll 


When the vijnadnakala, person in whom special knowledge becomes prominent, 
becomes the object of knowledge and his kaficuka gets eliminated, resulting in 
the awakening of wisdom, only mantras serve as the agent of knowledge. (110) 


asta Fal Bal Aad Hal aelvaR: | 
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B Wetariatreeraead J ATA UgVVil 


When those mantras themselves become objects of knowledge, the knower 
becomes their Lord and he, too, attains the status of the object of knowledge 
owing to arousal of complete wisdom in him. (111) 


SQyTPSASa Ara AAA: | 

afeaagan wet Tay: We: Aa: Rez 

WAM TAHA AAMAS : | 
Due to arousal of complete wisdom in him, he becomes the knower of the status 
of Mantra Mahesvara and further gets elevated to the ultimate status of Siva the 
self-illumined with the awakening of the still higher wisdom in him. Thus, he 


becomes the knower of everything with the sense of identification between the 
knower and the known. (112-113a) 


fra: Warn at Fat @eetawenrsrea 2 23 1 
Aaa a a aatfer Taya sel Wy: 


Siva is the knower of the highest order in whom objectivity has completely been 
eliminated as He is the self-luminous Lord of everything. (113b-114a) 


Tarenisa Haasan Sat 12s 

HTPRMTHIA GAIN FER! 

aera Gai fasd eat Sa area fe aq geal 
(At this most primeval state of being) if we fail to admit the being of anything self- 
luminous and think of emergence of light from darkness, there will necessarily 


occur the flaw resulting in the admittance of the entire world as completely 
asleep. (114b-115) 


saver fe aquierrcaat fara: | 
sore caver featiinerat: 122! 
aM fe wt sia: @ waepEatied:| 
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In the face of this danger, admittance of Siva’s self-luminousness becomes 
a necessity requiring nothing else to support this contention. Individual’s 
conscience is the highest measuring standard conceivable. This has been stated 
right in the beginning. (116b-117a) 


Tafer tamenreists fea aerate: 11220911 
SRMRSATAS AM HM | 


Now, in self-luminous Siva also there is a kind of objectivity insofar as there is 
prevalence of the relationship of instructor and instruction as related to Him. 


(117b-118a) 


Beat FT TM FV: WAM AeA] zee 
tat aarernignen safer | 
This is true. He has been created by the Supreme Lord such as imbued with 


objectivity so as to act in the role of Mantra Mahesvara, etc. beyond His regular 
activities. (118b-119a) 


aap aaisa aAafesrafae: 122811 

rer Aen arr Ueeaaera: | 
There is no harm in taking Him as such but by no means as limited in His 
consciousness. Admittance of the combination of subjectivity and objectivity is 


quite understandable in what is perfect, apparently self-contradictory though. 
(119b-120a) 


aM aeramasty qeqat 7 Prareary Roll 
aisfa sa: Sedifa ae aqaaa weld | 
In spite of His being imbued with the objectivity of that sort also, there is nothing 


in the entire spectrum of the reality which is shorn of His presence so as to 
remain fruitless on contemplation on Him as such. (120b-121a) 


stg dite fra: arena fred 1192211 
mMarcrenaayd: WAM: Weapelard:| 
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He Himself has stated in the Mdlinivijayottara Tantra that as a whole there is no 
sdksat, diversity in Siva. Use of the word séksat in this context stands for ‘as a 
whole’. (121b-122a) 


TaHeqagH: Maced AAT uel 
facaaameria ara faarfear | 


Now, even though Siva may be uniformly one (on account of having 
consciousness as His body) but what the reason behind reference to Him is as 
imbued with the triplicity of knowledge in the form of Mantresa, Mantresvara 
and Mahamantresvara. (122b-123a) 


Hera dal Hafertdal: eV! 
sraddedchan fern Paperatenct 


Of each one of Mantra Mahesvara, Mantresvara, Vjiana-kevali and Pralaya- 
kevali innumerable kinds are possible to be made out as is the case with the 
Sakalas. (123b-124a) 


Tal aH AA WaT TATHA: RBI 
TAA Tafel THTARIAAT 
Similar would be the case with the Layaékala. When he would turn into the object 


of knowledge, his another phase would become the knower of the thirteen kinds 
apart from the nine getting annulled. (124b-125a) 


faa AAAS AA AATHA AAT URW ll 
Wa AeA CHa Ff AAT | 


~-_- 


Similarly, when the Vijianakala would become the object of knowledge, his 
another phase would become the agent of knowledge, and thus he, as the 
knower, would assume eleven kinds rather than be limited to nine. (125b-126a) 


Ud AAI AAMT 112261 
aaa GA |: AA Gog I d Hay | 
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So is the possibility of multiplication of Mantras and Mantresvaras. Having 
become objects of knowledge, they would become nine and seven rather than 
would remain seven and five. (126b-127a) 


Tad ATARI Her fq Tepe: Vl 
aq Fae Hal A aM Helen | 


It is obviously true in regard to those who are enwrapped in the element of kala 
but decidedly not true in the case of those who have got free of it. (127b-128a) 


SAMARAS: SHEA II 
Aare Tacented Hea | 


As regards the category of these Sakalas, along with the possibility of 
innumerable subdivisions of them, in their main divisions they are as many as 
fourteen. (128b-129a) 


alaet q UEPRAIRICTE fear HRRStl 

aren fasta waceta aa | 
Though varieties are there amongst the Layakalas, yet only in the form of 
impressions (samskaras) to be specified by those who are free of the element of 


kala, However, varieties are quite obvious in the case of one who is enwrapped 
in kala. (129b-130a) 


faaraaercth aacafa a a far 123011 
faces g Aare faye 
As regards the Vijnanakala and others of the sort, there is no variation amongst 


them at all except for such which comes to the fore on account of the autonomous 
nature of Siva. (130b-131a) 


SIMA AIVAaAMG DHentes 1232 
Maal aard aalevaren fay: 
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In view of their difference from those who lie still enclosed in the grip of kala, 
the Lord did not speak of variation into varieties of thirteen, etc. in regard to 
those in whom the range of kald has been transcended. (131b-132a) 


Taq aan wae: faq carHeh 1123211 
Tan 4e 4 fafarcten cat Hey | 


Now the problem is how to accept the knowingness as an existential property 
when Pralayakala and Vijfianakala are entirely unaware of whatever is taking 
place outside themselves (like the sleeping snake and the yogin in the state of 
samadhi respectively). (132b-133a) 


saa daenresaasfarderaterd 112331! 

westt fatreta are FT HeT | 

TAMAR MAHA Taha Ravi 

fefafira valutsea Tara Fara a | 
Now listen to what I am going to tell you regarding the oneness of consciousness 
in this state of things. When consciousness is implicit even in the inanimate, not 
to talk of those animate beings who lie on the verge of getting awakened. When 
the occasion for his awakening would arrive, one whose adjuncts have been 
eliminated would certainly get awakened in his consciousness. The awakened 


state of his inner being is of two kinds, namely, contemplative (mantratmaka) 
and existential (bhavaya). (133b-135a) 


Marae saree 112341! 
FATT Ta ATA EP TRTET | 

cM: Wqel acd aatereanafa aT e3e! 
Tartare a F aaa: | 
PUPA SI Ta F 1123011 


Proceeding along the line of s@dhand as preached by Vaisnavas and allied systems, 
by virtue of their emotional and sentimental approach for self-elimination, 
aspirants may get awakened and attain the state of mantra and the Lord of 
mantras, short of autonomy, however. Being deluded by their attachment (to a 
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certain state of being), however, they get degraded from their samskara of the 
state of layakala to the worldly life itself. (135-b-137) 


arTacistt Fawrewrara qed | 
PAM A VG VM AAAaShA aT gsi 


Even a jnanakala may get awakened into the state of Mantresa and Mantresvara 
sometimes and at others he may get degraded to be reborn. (138) 


samt fe faafraitirenases fred | 


His rebirth, however, may also be of two elevated kinds as in the form of a man 
of special knowledge and in the capacity of a yogin. (139a) 


sh FT aeare a fagqesiTay: 123811 
faaraacrterata steerer | 


In the Malinivijayottara Tantra, it has been stated by Lord Siva that the Lord 
of Creation created eight vijidna-kevalins, (namely, Aghore, Paramaghore, 
Ghoreripa, Ghoremukha, Bhima, Bhisana, Vamana and Pivana). (139b-140a) 


ad: Wea Bata aa voll 
aga ar aaataa Se | 


Therefore, when the potentiality for knowledgeability gets awakened in them, it 
forms the basis of their special understanding. (140b-141a) 


an fe mefisste frasarefsarrary ese I 
WH Read ASY TAG Aa aTHT | 
This may be elucidated in the form of a young lady’s dream that, though 


completely asleep, my lover would decidedly come, look at me and would be 
united with me and gets exhilarated beyond measure. (141b-142a) 


wa faratsta aad wares evil 
aera garifa aart arada a 
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SIM Ta Wa Maga Wad? a aA 
cara fat fe att: a fapecadi 


In the same way, while creating the layakala, etc. Siva also contemplates on the 
ground of this kind of potentiality in him that the potentiality concerned would 
be actualised in the form of experience of delight in the same measure as it lies 
in them. What form the experience would take is rather beyond the range of 
imagination. (142b-144a) 


aq a fe afata: a fe AM: BpalsaPe|: ews 
Searaseasen a WAT 7 Pala | 


As would be the quantum of awareness in the person concerned so would be 
the quantum of delight in its depth as well as clarity. Memorable or not, the 
experience would by no means be rid of joy. (144b-145a) 


mefataqetsts aratetydfare: Wes 
aha wad asty Aad shpat TI 


A lover lying in deep sleep embracing his beloved feels himself as her enjoyer 
and so even after getting awakened. (145b-146a) 


SARMTAASMISTY Hifacperay Fs REI 

AMAA Beas WATE Aha WAez | 
Although shorn of imagination, a person comes to have a look at a beautiful 
lady of integrity and incidentally happens to think of her worthiness of being 


an object of his enjoyment. The very idea of his enjoying with her makes him 
immediately exhilarated. (146b-147a) 


TAS SSA A Aa VAUMAANTMY gw 
TRAM A fad PANT | 


Having seen the same lady at the same time, though equally capable of the same 
kind of experience in regard to that lady, there happens to be another person 
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who does not undergo the same experience of exhilaration. Which one of the 
two deserves our appreciation and which one our condemnation! (147b-148a) 


Th Bohs SSSR RSC 

Wetadta aM fratdtafrantets | 

sea FARRAETATNAISS AASleT: 1R¥ 1 
Itis a matter of common acceptance that the outlook of the persons concerned 
plays the role of the determinant in such cases besides the sameness of the 
cause. This fact gets elucidated here by the differences in the responses of 
persons concerned. Placed under one and the same circumstance, while one 


feels rejoiced, the other immersed and the third remains absolutely unaffected. 
(148b-149a) 


WMPMPAM AaleAMeT AcHdeary | 

tease Aa aR: AE esol! 

Aaqaarr pda aafy: safaq | 

ad wa fafaaisa sarnfefater: feta: gael 
Due to difference between force and the enforced from each other, there are 
other differences also created by them. Thus, there is no end to differences and 


sub-differences. In this endlessness of differences lies the peculiarity of creation, 
etc. (150-151) 


uftacdsta at ret exdoracitenat:| 
Bl HART FT Aad AT aly STH 142! 


As regards physicality, there is no comparison between this world on the one 
side and the other world such as Visnu’s and Rudra’s on the other. In view of 
this, nothing needs to be uttered about other worlds in themselves as well as 
means of enjoyment available there. (152) 


aaa fae: Marsan safe mag | 
aenta ariaa eat fafa 1124311 
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As such, although we are incapable of detailing out all the kinds and sub-kinds 
of the worlds in all their varieties, just think of whatever is being made out by 
way of exemplification. (153) 


Ta APA Aer Ala 
CURIA ARIAS AM Td: 14s 
On multiplication of seven kinds of the knower and the same number of their 


forces with each other, we get forty-nine varieties which can be extended still 
further. (154) 


ad Palate SAHA 
PAPA ATASEAS AAT: 1VGQa ll 


Since all is pervaded by all in our system, in the knower of the category of sakala, 
layakala, etc. all other categories are essentially possible. (155) 


a aepese Aa ag Maaqyag | 
STA FT ACA ACHAT NGI 


Let these differences remain ambiguous due to lack of clarity, yet obviously 
since the differentiator behind them is the Lord Himself, those differences get 
multiplied further via multiplication with each other. (156) 


Fem staat wereiet ata 
TAMIR ferayedd 1124911 


If the main number of varieties of entities emerging out of multiplication of the 
forces and the forceful mutually be multiplied further by that of water, etc., we 
cannot but reach endlessness eventually. (157) 


AHA GACYALAGU SAM: | 
SAIL Vaated HerACay Spey Vac 


Even the forces working behind the operation of the senses like eyes, etc., if 
taken into account in their both manifest and unmanifest states in the individual 
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enveloped in the element of kala, sakala, obviously extend the number of 
varieties further. (158) 


Us TAHA AaeIa AAT | 
Weed AaraRyatsd Mey 


In the same way are mentioned the varieties and sub-varieties of other kinds 
of subject, namely, /aydkala, etc. due to the presence of impressions created in 
them in their earlier states of being moreover in their active as well as attenuated 
forms. (159) 


Sapa Wraea4rasgaitda ferry | 
srifavda aefa TaN aq Gq Mego 
sifavaa Fraeta frarea fags = | 
faad daaeta Aetsaeifpatfad: 1126211 


Decidedly different is the nature of knowledge as is received in the state when 
the power of reception is lowered and hence indifferently lacking in momentum. 
Different from it is that knowledge which is received with momentum of the act 
of reception via immersion, expansion and brooding. The kind of knowledge 
received via these latter processes is of a different quality in its effect. (160-161) 


seein penagqepeca | 
Faaary Aa AaTeAshteaq Xe2Wl 


When a particular capability gets superseded by another one, it results in the 
emergence of another kind of knowledge as happens in the case of supervision 
of sight by audition in the player of vind (as he plays on the strings without 
looking at them). (162) 


fRtaraleaat WP: TAMAIAMAS Aa: | 
AAMAS Tat TEASATA UE 


Disappearance and appearance of capabilities on account of replacement of one 
by the other or from within each other consciously or unconsciously extend the 
variety of differences. (163) 
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Wasa TAT Aadt SVT 
aifact aerenta aa aetstar fae: eer 


Thus has been elucidated the difference of varieties in regard to elements like 
the earth, etc. including its state of being a pitcher, etc. (164) 


state Aer AT alee Aech: We | 
ad: WHaadaisa ye: Ha wa fe eel 


In this regard also, there is an element of oneness of the object with the subject. 
Thus, a pitcher becoming an object of knowledge of an individual enwrapped in 
the element of kala, itself gets enwrapped in that kala. (165) 


wafsdnagisa fra varaurad | 
maces fe set waedta aad eee! 


Insofar as an aspirant remains contemplating exclusively on Siva, he appears as 
Siva Himself. Until the end of that contemplation, he shares oneness with Siva’s 
body. (166) 


RYT TAR Tae SAT 
area wafifed Ueda Wifey gel! 


Now is being shown the integrality of the element of earth having explained the 
principle of the fifteen components. (167) 


UTAAANST A: WHT: WHT | 
a we Rranasa yfeet ge TAZ eC 


The light which illumines in the form of the entire world is Lord Siva Himself 
and hence the earth also is Brahman according to this viewpoint. (168) 


aan: fagianty spar 
Weara frdsarat A a AAV: 1126311 
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Those are Mantresvaras who as per the wish of Siva offer siddhis to those who 
aspire for such siddhis which are related to the element of the earth. (169) 


Waa ARAM Aaeertat: Sper] | 

Tac aaa Pata 1g tI 

q Xf Weaaeiaasranfatgareem 

SUAS fase crass : KACk a 
Those who are undergoing the process of stimulation are known as MantreSa. 
Mantras serve as the content of their stimulation. Vijianakalas are those who 
having practised yoga relating to the earth according to the provisions of Saivism 
are as yet to attain the state of eternal constancy. It is exclusive of those who 


have done so under the ambit of the dualistic disciplines such as Sankhya and 
Vaisnavism. (170-171) 


MAA F Hea As TM: | 
ATAAAATATISA WHTHAT: [192M | 


Pralaya-kevalas are those who have got dissolved while remaining as yet in the 
process of such practices and hence in the state of sound sleep as it were. (172) 


aya aacita epeda fe cea | 
sae Panacaghestad hd: 19311 


Absorption with the reality is an obvious precondition of reaching the state of 
sound sleep. Otherwise, the state of dream cannot arise. (173) 


ayaa faa @ caeoraeate aad 
sears Gafrenteeqfrararee 11g 9¥ 11 


There are also different kinds of sound sleep, such as clean and unclean as is 
obvious from the expressions of people following their sound sleep, such as 
someone’s observation “My sleep was pleasant” as distinct from someone else’s 
“My sleep was unpleasant.” (174) 
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aaa 8 a yen fata weed | 
qea Voerata Aah SBla: 1129411 
Weigelt WSeIRNR 
Aeraeqaeateyasta Apa: 1G 1 


Such statements are not expressions of memory nor are even any kind of 
knowledge of any actual object as is obvious from their having been made 
immediately after getting awakened. (176) 


Araredaqeceaataarcntacn: | 
Meso PM: THA F FRM: Ul 
Those whose inner being is engrossed in the manifestation of maladies born of 


actions of maya, attachment with worldly things, and are confined in their birth 
and rebirth to the earth alone are sakala called also as pudgala. (177) 


TG TAHA AMSANMIGISH | 
WA Tear WHA Aah SHE dil 


Sevenfoldness of the forces lies in the application of the forces of them in their 
respective functions which arouse agitation in them. (178) 


frat weqahagataereawm ae a: | 
Tl: CAAT SAAM ATT ATS RATA 112198 1 
Re Farge: Sears ga feet: 


MMAR WEATARAAMT Uo 
Thane Weta SeoAAHal Ae: | 


Siva is of the nature of eternal consciousness and is imbued with three kinds 
of forces which are desire, knowledge and action. They assume the form of 
the receptor out of their autonomous nature and hence get consolidated in 
the forms of Mantra, Mantresvara and Mantramahesvara and while remaining 
in themselves they lie quite indifferently. However as a result of the effect of 
attainment of them, they assume the form of receptors and begin to play the 
roles of Mantra, etc. (179-181a) 
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Waa WAA Tea AAA TA Vegi 

aq Telqaarafadartarstay| 

Ys we aeaeqhe fara Farm eer 
Thus, the role of the knower is of seven kinds. With the play of these roles, the 
standard of knowingness also (pramdnata) gets divided into as many kinds. Out 
of these kinds, which aspect of it becomes bereft of the nature of the receptor, 
gets degraded to the status of the individual. This is the way of the formation of 


the triad of pasu, pasa and pasupati, that is, the individual, the force and Siva as 
the Lord of the force. (181b-182) 


wa werefy aeqaehi werata:| 
ara g fan wa: wateg fad 923i 
The wise man needs to talk of diversification of this kind in regard to water, 


etc. also. This mode of diversification would normally be applicable to all cases. 
(183) 


Hel AAMAS WISI :| 

att Speasnanraazay FA ada: uecxil 

ued fad wal siya aqaatta fe) 

SMTA ATTA RCA A 

afrists frasad ergeraerqana: | 
This has been indicated in a summary form in the Madlinivijayottara Tantra 
when He observes that though He remains the undivided same everywhere, 


functionally He undergoes the states of wakefulness, etc. as also those of forms 
of gross, subtle, etc. in keeping with the awareness (of the aspirant). (185-186a) 


RYT Wore arasiet faferord 1eceil 
False Wsqerafetien steered 


Now is going to be discussed the group of elements involved in prana. Here also 
divisions are the same fifteen as imparted by Sambhu. (186b-187a) 
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WaeSaSA Frofel Gea: VSM AM: uci 
Reames Ut AMMerSeH lead: 


All objects of knowledge here in this world involve sixteen moments (ksana) 
each one from amongst them extends for two and one-fourth finger-ends 
covering thus as a whole the length of thirty-six finger-ends. (187b-188a) 


aa: Wated Ffelarrearcta: Vcc 
fed meaieeraes: vfafasrerd | 
AR WATT AKAST MTA: 181 
Warren 4 fe yep Wew: a: | 


Out of these sixteen moments, the initial one is supremely non-dual, indivisible 
and abounds in the sense of exhilaration (rasétmaka) while the second one is 
experienced as the point of emergence of the receptor. The last, on the other 
hand, becomes one with the object of knowledge and thus represents the 
state of restoration to one’s own real being which is indistinguishable from 
its immediately preceding one which has become identified with the object of 
knowledge. (188b-190a) 


Tails aera ages GT aie Roll 

Taftaed Werner | 

aca fraed fe wears fag: 11¢82il 
The group of six moments from the third onwards is optionless (nirvikalpa) 
moving towards options and hence is of the nature of coverture. It is understood 


essentially as of the form of Siva and hence as one with the supernal force. 
(190b-191) 


fed eas Veh WEA | 
faHcreTerearyl HAGSpSM AAT UXs2el 


The second one is the intermediate group of six moments, a mixed state of the 
higher and the lower with the state of option getting manifest gradually. (192) 
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Weahsa WIN coafera: Wyafqary | 
fraygtaat ayy Sa: Vee Ta: 123311 


In the first group of six moments the three forces will, knowledge and action 
when take a quick shift from the state of predominance of force to that of 
predominance of the forceful, they become six. (193) 


wa fedora si far waa Weractn 
SHOT WT UTI FETA: RSI 
In the case of second group of six moments also the same sort of change occurs 


though via the path of receptivity. Having become affected by attachment, the 
forces remain here mixed up with the higher and the lower. (194) 


MESA Veh AM Soy: Ca AeeaAAa: | 
fagfadseret <q: wearer: 12841! 
Though the forces of willing, etc. enjoying the ascendancy of autonomy in the 


first six moments get narrowed down in the second six ones, yet they remain 
imbued with the supernal form of the Being here as well. (195) 


aft ular: afar | 
at faded: epetpeaft ad eee 
This process of preservation of the former step along with the development 


of the novel one goes on taking place gradually which is also demonstrated by 
people discrete and enlightened. (196) 


fader dé me sarafe wetatt | 
Tara fata acre atm fag: 11220911 


There are some who make this division differently by adding one moment to 
each one of these groups oriented to the object and subject of reception and 
raising the number of moments in each one of them to seven. (197) 
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qe Genafad Hes AAEM! 

Pact aqG aa fH aftamert: eee 
This is a matter of subtle experience in which only those need to be regarded as 
authoritative who are actively involved in the attainment of practical experience 


and intellectual calculation of the steps crossed. Any discourse in this regard is, 
therefore, useless. (198) 


wa wofeqeiad wire worntadt | 
TRIAHAAHT Al WSAMIAH 1X88 II 


This is the process of pranic sadhana beginning from earth and ending with access 
to the root of all in Siva. What has been made out here is strictly in keeping with 
the tradition of the teacher and the taught as well as the sacred texts concerned 
as also within the confines of the established number fifteen in this regard. (199) 


Tea Bre faracqget Speed AfaHeqa: Rooll 


With decrease in the difference between the individual as an aspirant oneness 
with Siva, the number of moments also goes on decreasing. It results in decrease 
of options and clarity in the state of optionlessness. (200) 


am fe farsa: wwarergareeta: | 
fren W45:6 Galata R08 
These decrease and increase take place in the same way as it happens in the case 


of a sufferer from pain moving towards the state of joy gradually and comes to 
even forget his state of pain. (201) 


ae Wdfamedsty Bel: Wa SAT: | 
fancofastatacara Gat AfsAa 1202K! 


In the same way, with the elimination of the state of option, the awareness 
concerned with the options also gets attenuated on account of the force of the 
state of optionlessness. (202) 
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fancatetaasrt aid fareqaeat GAA | 
MaRS ea TAAUM Ada Fafa: Moll 
On account of decrease in the options, the ultimate truth also becomes bereft of 


options with the consequent revelation of the consciousness in its true form. In 
view of this, it is imperative for the wise to pay attention to this advantage. (203) 


TeaMeHaead Aart Aaa | 
ga OM da Gah AAAS Fd: Rov 


Understanding the nature of consciousness which interconnects the object and 
the subject and being attentive to its intensification via sadhana which has been 
talked about here are capable of fulfilling all aspirations of the aspirant. (204) 


we ga sa Taeivata Aarq | 

Wades aft SAM HAM: SP! MRoull 
In this way, via the process of elimination of moments in twins at one instance 
which create the difference between the individual and the Supreme Being, the 


aspirant at last comes to elimination of all but two (representing Siva and Sakti). 
(205) 


ata wa fares fegfe: afeitad | 


Wal q A Westa Wt Yea HAT 11M 

fader fra (aie) eta adamant | 
Thus, at the stage of prevalence of Siva (Sivavesa), only a couple of moments 
remain there one of which is absolutely pure and perfect while the other 


represents Siva and Sakti together embodying all knowledge and action. (206- 
207a) 


wTeamafedt art fe a ata Hala a iow 
WM a Heer sa qfeaat: | 
TMA: Maga Ge: Walswa gfe: Rodi 
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The yogin who has immersed himself in the practice of elimination of the breath- 
moments can know as well as accomplish anything. This has been stated by 
respectable Kallata also when he observes that elimination of breath-moments 
results in the awareness and power of accomplishment of all whatsoever and 
that elimination of the earlier leads to the emergence of the later. (207b-208) 


area I qe ad ada: Wier | 
Tea fae Ga Se aT HT ST STATA IRI 
In the initial breath-moment lies all-round perfection unified into one leaving 


nothing else to be known or accomplished and rendering both knowing and 
doing absolutely contentless. (209) 


sa HeayecTaHe wWeafyat qu: | 
faata vias cat aetacatehasa Roll 
Therefore, wise people prefer this initial breath-moment, bear as does all 


potentiality of manifestation in it, for the sake of siddhis of all kinds including 
omniscience. (210) 


aa ute: fracaiker gdtafeqferaen 
Tafnadearpaagirea: Hae: 121 


The same force of Siva is said to manifest itself on concentration on the third, etc. 
breath-moments resulting in elevation of the aspirant to the status of Mantra, 
Mantresa, Mantra MaheSvara, etc. in the same order. (211) 


ay aeudearrauripeay | 
THEA: TAAAANTATAT 122 


By virtue of exclusive concentration on these points one after another prevalence 
of the related siddhis comes into effect automatically. (212) 


Ha Wa GN Haga SKA TAM! 
Gad dfeageaeanutatreadad 1122311 
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As the factor of distance between the eye and its object creates obstruction 
in perception in the form of fadedness of the vision, even so happens in the 
consciousness due to obstruction of the multiplicity of breath-moments. (213) 


am am fe acd gett erect fae: | 

am amnftmed Bae: Cafasarafy 12ewil 

Rradcaaa: Wreath Padtsqa: | 
As the difference between Siva and the consciousness of the aspirant decreases 
with the lessening of the number of intervening breath-moments, even so grows 
closeness between Him and the consciousness of the aspirant. This is why Siva 


is said essentially to obtain everywhere and available to His aspirant anywhere. 
(214-215a) 


Wa Wa Waetsa aarast 4 fad 12a 
aan am fe sat Aa TAM 


Herein lies the truth of the statement that there is no necessity of any effort to 
get entry into the consciousness of Siva (but for the elimination of the distance) 
since as would be an increase in the distance, so would grow the necessity of the 
effort. (215b-216) 


MaTH OTe a FCTHATATA EM 
aid Ua fe Ft ANT ST: 


This is why those Saivites who have delved deep into the mystery of the School 
maintain the futility of any emotional ideation, etc. in realising Siva. (216b-217a) 


am fe qvaat tent weredey ae ei 
waerafrarna aan fe gaat | 


This is quite obvious practically from what happens in the world. One has to put 
in some effort in being aware of the jar, etc. and by no means in experiencing 
the state of joy. (217b-218a) 


Indological Truths 


44 Sri Tantraloka 


STARS We: AfastHeaenferayry eV! 

a oa fagaday ated afayary | 
Closeness to consciousness is termed as internal in which case consciousness 
gets revealed while externality lies in getting away from it. (218b-219a) 


Ufo cafdaisaa 4 andieafaged 281 
aisha ataatyd Wa Baa AcHay | 
What happens in the world, though close to ourselves, does not appear as such 


but rather as extremely distant to us. Thus, what is close to us, if not experienced 
as such, how can we know it intimately? (219b-220a) 


Tt STS HLM HAMA, Rol 
waa vacates feces: | 
ated aepUt ahenes J Asa: will 
aara wareaar uftget fe ada: | 

aay ori vier aaatatfad Fa: eV 


There is no involvement of graduality in regard to consciousness as it happens in 
the case of the seed, sprout, creeper, leaf, flower and fruit, etc. In the case of the 
seed, etc. there is graduality in the manifestation of one from the other inasmuch 
as it is from the seed that grows the sprout and from the sprout the creeper, etc. 
Normally, however, this graduality remains unadmitted. Rather it is usual to 
say that all have grown out of the seed. So is the case with consciousness (giving 
birth to all) out of its all-round perfection. It is said to be the cause of all on 
account of its all-pervasiveness. (220b-222) 


ad wa Besar wrafaate opty | 
fase aa fasts ca ast 112231 


Now if the process of breathing were to start even in this jar, it would not but 
find full relief only in merger in Siva as its seed. (223) 


qd wed afafesaad Hera | 
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sRAPAary WaMe BRT TY SA: URW! 
frrntarea fe ae eq Amerada | 


There is no place for any kind of graduality in getting one with Siva. Whatever 
graduality appears to obtain among the states of Mantra and Mantresvara, etc., 
that all is due to the relativity of closeness with respect to oneness with Him in 
the case of non-dualism and closeness in the case of duality. (224-225a) 


ara fen ae Gael Wat aa URI 

ard wa sep freahvaca 7a: | 
Contemplating always on this pattern that all is a manifestation of Bhairava 
Himself, the aspirant takes no time in attaining the state of oneness with Him 


preceded by the sense of Lordship over the entire spectrum of consciousness. 
(225b-226a) 


a ee wor Ae: Gathaatfia: eM 
Aa Wehfed: sesrsan sarc 
The kinds of breath that have been revealed by me here are guarded in their 


secrecy by the presiding deities of Khecari and hence their revelation has been 
made in compliance of the permission of Sambhu. (226b-227a) 


saat dad wea a afagqyad 12211 
Ta: tan Fora qeaeaaahaeny | 
Peculiar is the nature of the consciousness which emerges via progression on 


this line of spiritual practice and is denominated in keeping with the particular 
state in which it is availed of. (227b-228a) 


WRIA: GIA A Gs A dadhdHy uRVreil 
Bf tea Ualenetaterdeh afd | 


Wakefulness, dream, sound sleep, the fourth and the transcendent are the names 
of the steps taken by one and the same practitioner. (228b-229a) 
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wa Se SAM TATE: 1122811 
Teas: Wa dears sTTeHy | 
med WATAVATsied AM RZ! 
Within this framework of the reality beginning with the earth and ending with 


Siva, if the knower is one and the same, he has necessarily to pass along all these 
states which have been brought to my awareness by Sambhunatha. (229b-230) 


aefasanae assy here | 
Mae Al AIC ATETL 12381 


The locus of establishment can never be establisher himself. What comes to us 
as the object of our sensibility is known as the jagrat, awakened. (231) 


sateen aaa a eae: | 
VATS: Wel: fH AAMT WAT RIM! 
TAGAaATAMTARST AGueay | 
favatcefesa Gel SITET SIA R331 
Beings named as Caitra, Maitra, etc. essences such as earth, etc., denominational 
words and the reality which they stand for, knowledge knower, object of 


knowledge and the consciousness itself, all these are the locus of establishment 
and have been termed as the awakened. (232-233) 


am fe wed sated | 
BHT TAT AaleMsarg AMHR 
aq Tecan Ate Garey a fad | 


PUA AMSG NIA ISIT 11234 1 


For example, establisher is one who appears as Nila from within outside in the 
form of the resolve as such. As against him, what appears as Nila only outwardly 
can by no means attain the status of the establisher. (234-235) 
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wa Ua TSAR at aa: @ Head | 
Saal Fel APT: A Tel fafteHrs: 23e ll! 
Ws: Wasa Wraata a wa: | 
added fe fusca orofa aiiiaz 123011 


In Caitra, as he appears, the bodily aspect of his being is known as abuddha, 
unawakened while what serves as the standard of knowledge in him (that is 
his prana and consciousness), is known as awakened buddha and prabuddha 
and the element of pure knowledge in him is known as suprabuddha, fully 
awakened. These are the four stages discerned under the awakened category 
known as pindastha, bodily. (236-237) 


wae ager fe weafie foerd | 


WSMRTSG MMII FEA 13M 
see Gadd q¢ PatcayesaHpa: | 


Out of the four states of consciousness, namely, awakened, dream, sound sleep 
and the fourth, each one of them is again specified by its four sub-states of 
each interpenetrating the other. The fifth state of the transcendent, turydatita, 
however, has been kept apart from them on account of its pervasion of all of 
them, but why? (238-239a) 


ow 9 fret WIRTS FEAF TF R38 

WIS Was a agiduhee aay! 

Haas We WIRATRIART 1R¥o II 
It has already been stated that the bodily aspect of the being has four states 
involved in it, namely, awakened, ignorant, knowledgeable and more 
knowledgeable and supremely knowledgeable. The awakened state is the main 


and the locus of understanding those other than this being variations on it. 
(239b-240) 


TAA ASwMshrsa Tod | 
froseattta af wrekta stated 126g 
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That part of entities known as bhitattva, constituent elements of the being, 
which serves as the burden of the locus, has been called pindastha, located in the 
body with the sense of one’s identity with it (as stated) by the Malinivijayottara 
Tantra, (241) 


cheat sofia dat froseefircatat 
afr amnfasaed daa aE WISH 
What is popularly known as awakened is called (in yogic terms) as pindastha. 


This name has been accorded to this state of consciousness for the sake of 
yogin’s control over it. (242) 


afasaqanrranearerest APTA: 
meres fea forse fad favs fe fafesary 1126311 


The yogin practising oneness with what he is standing on is known as pindastha 
as limited form of matter is what is called as pinda. (243) 


— a q j 
AAAAAATG Aad AMAIA Vl 
Those yogins are called all-round auspicious, sarviobhadra, who have access 


to the centre of all kinds of knowledge and hence everything has become their 
object of understanding. (244) 


aaa fava uederat aa: | 
MA AA: SAAAAST WATTA RSG I 


As the wise yogin moves onwards in his understanding of the entire world as 
pervaded by an all-inclusive being, the illumination of his consciousness goes on 
expanding. (245) 


MPa wae aad: fact 
AM ato wea cacnfasrer fafa: evel 
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In talking about the states in regard to dream, etc., three ways of denomination 
are used, namely, popular use, yoga and knowledge. (246) 


TaySrHumaaqeary addi 
at Ue fad aa SI 
Waal Gert 24 tea dafears ofa 
The state of dream has its base in the state of wakefulness. It comes in the 


category of the known. It also refers to the happening of the past. It is knowable 
by taking to the path of options. (247-248a) 


AHH IMTRSAT TAA RCI 
cimeesae Taq: Ua Aare! 


In the state of wakeful sleep the aspirant looks towards the world with the 
same eye as the ordinary human looks towards his dreamy figures in that state. 


(248b-249a) 


SAMRAT H TAT AMS PSR 
fre aed wEApera adi 
The state of wakefulness (of the common man) is like one observing the world in 


the state of immersion is pure imagination, dream, ideation, memory, madness, 
etc. (so unrealisable it is). (249b-250a) 


aq warfare Vrerfesatg AT RG! 
Faneuil Fey AeA | 
ded dea Fela CaaS DASA RI 


That is the core of the state of dream in which what is extremely ambiguous in 
actuality appears as doubtlessly clear. Then and here the subject becomes sure 
of its pure subjectivity. (250b-251) 


WAAR RATS ARTA | 
aay aged aq wifasta wera 1124211 
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Tad Sfatarcd art GaAs 
There, too, needs to be conceived the prevalence of the principle of four- 
foldness as was applied in earlier cases. These are the features of going and 


coming (gatdgata) extreme diversion, suitability and getting fully established. 
(252-253a) 


apafy yaa cif Fart Seq: 1124311 

TEMA FAT BAST ATA! 

FAA: TS WT: AHCUSATATAH : 4s | 

Wey acanrata vee att fag: 
Here also svapna, dream, conveys the same meaning which it does in the popoular 
use. It means immunity from receptivity to external stimuli and objects. Pada 
means confluence of prana and determination. While prana is the starting point 


of all the pathways to spiritual pursuit, determination is the stimulant of it. This 
is known to yogins as such. (253b-25Sa) 


ae sferarrredta ada: yall 

ae MIA] A Fa aera: ASI 

AMAR Ge TACT TARAS RG HI 
It is imperative for aspirants to overlook all whatever is available from outside 
and freely concentrate on whatever emerges from within. This is the state of 


dream in the popular sense. This is the main locus of understanding while the 
state of dream is contemplation on that understanding. (255b-256) 


arearasane fe Hasse | 
arafrargae: Farwey AYA Qi 

ats fra ayy AeA 

aay fact a asa wer a wa fe Racil 
qT Waren dt As Gazer | 


The shadow of the Ultimate Reality which is the supreme object of our 
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understanding is the axis of our knowledge (in the form of prana, determination, 
etc.). Therefore, it is considered as the stable body of it which, indeed, is the 
seed of the creation (lying silent in our inmost being) and hence is called as the 
state of sound sleep. He acts as the seer in both the states of wakefulness and 
dream. Since He keeps Himself immune to receptivity of objects, He is regarded 
as lying in sound sleep. (257-259a) 


aararectnat Frat Gye AT FM: 14S! 
SMTA ATEN A Tilearaa| 
Ten Age Fa Aen Fred WRGol! 


It is on the analogy of the sound sleep of that Supreme Being that wise people 
have called the corresponding state on the individual scale as sound sleep. On 
account of being the state of sound sleep, it is immune to receptivity of the 
objective world. Its equanimity is its silence. This state of being of the Knower 
is characterised as that of sound sleep. (259b-260) 


Spe SF tetas a: TA: 

wre aera Sho fag: 1RE2HI 

Weerad: aif deers aq | 

Tet cA Hea AAR: URE 
Form is termed as riipa, because it makes the object visible. Riipastha is that 
yogin who has established his oneness with that visible form. As a result of his 
self-identification with that form, there arises indifference towards that form in 


his mind. Due to assimilation of the object with the self, there occurs contraction 
in the object resulting in the loss of its universality (261-262) 


Sees Teale ael aq agieery | 
yee ASMA ASATVAA Re! 
Sed fagel wd Gye 
In the state of indifference towards the object, their root forms remain intact 


along with roots of their adjuncts in four forms, udita, stimulated, vipula, 
manifest, sania, quiet and suprasanna, fulfilled. (263-264a) 
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aq Wass BI WaTgeutt ferry REX 


Parra yerteiarcahega: | 
Tage wrPaaae Tat Aa: NEG H 


As regards the position of the content of knowledge over and above the knower, 
due to progression towards the state of fulfilment and hence departure from the 
state of indifference, there comes in the state known as the suriya, fourth, as also 
Sakti-samavesa, the state of absorption in Sakti. (264b-265) 


Tl afarayern q afager waa: | 
ages feta deel fat aa: Ree I 


That consciousness is self-luminous. By some yogins it is said to be entirely 
independent of the object, subject and standard of knowledge. Consequently, it 
involves three stages in it. (266) 


aa aM Aah aq aiste aen fad Sper | 
fastens Saar tat farcesifary ize 1! 


The object of knowledge gets assimilated to the standard of knowledge while 
the standard to the knower and the knower to the consciousness playing the 
role of the reservoir of knowledge. This consciousness is the Supernal Brilliance 
enlivening the totality of the spectrum of Being. (267) 


ad quefieierratl a8 | 
BRATMAN TATA REC I 
AGA TAPAGET FA WHT | 


Pfaqieeta VERT Ta A AT NReSII 


Pramda, knowledge, is ultimately the consciousness transcendent to the object 
subject and standard knowledge. All these three factors are only the door 
leading to it and hence dependent on it. As such, I look at it as pathless in 
itself. It is self-luminous absolutely independent of its awareness (involving the 
knower, the object of knowledge as well as the standard of it). (In view of all 
these attributes) this consciousness is the fourth. (268-269) 
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AAA Alea Wala Bper | 

TATRA AFA TA: URW ll 

AMTATAA AMAT TAATETT | 
On actualisation of one’s self-identity with that Consciousness arises the 
knowership, on ingression into it the objectivity and on ingressive closeness with 


it the standard of knowledge, all these three process being the fruits of Its grace. 
(270-271a) 


AMIaTeg VATA N98 II 

APARGISUIMIAaTIN AVTT | 
There are two stages in the fourth state of consciousness, namely, andmaya 
(blemishless) and savyapdrd (active). The state of elimination of the distinction 


of the knower, known and knowing is called blemishless, while reception of 
grace in the same capacities is known as active. (271b-272a) 


TTT Cae MHA STATA WI 

aI Ta a feet aca sa fraay | 
The states of wakefulness, dream and sound sleep also are determined in view 
of the quantum of play of the force of the Lord in them. While the states of 


wakefulness and dream are characterised as the lower, and that of sound sleep is 
regarded as the higher (the fourth is considered as the transcendent). (272b-273a) 


STHaAge reeds Piast 112931 
SM Ten TAT Badd g alia: | 


On account of being based on form as well as its indifference, the state of 
tending towards perfection gets surpassed by the state of absorption in the Sakti. 
(273b-274a) 


Pperitirafera Wwatt TT: si! 
We wardens Waal Aa 
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Due to tending to perfection, the yogin looks towards the world as assimilated to 
himself in all its wholeness. On the same account, this state is known as pracaya, 
integral. (274b-275a) 


Aer Taam Area fer 1129411 
as faa dan a fardta fe wad 


In this fourth state of consciousness, there is no possibility of any further 
distinctive comprehension of it which is the precondition of such a distinction. 
(275b-276a) 


TIRI SMISTSTAISEM: WAM Ad: MEI 
Fararencda carat ee | 
TAT a Saleifafa Aaa: Vl! 


The states of wakefulness, dream and sound sleep are prone to such distinction 
on account of their precedence of this fourth state. The force operating behind 
these preceding states is known in the Trika Sastra respectively as manonmana 
(nullification of manas), ananta (infinite) and sarvartha (inclusive of all). (276b- 
277) 


aq QUitateaoaraga aT | 
Badd F AHMeaea WH FEZ IRWCII 
The state of consciousness transcendent to the fourth is that of perfection, 


limitlessness and unmixed delight. It is also known as the Supreme State (parama 
pada). (278) 


AA ATT AEA MATa: | 

SWAASURPS Tata MST Ha: URW 

arrears ASS: | 
This state is inaccessible to yoga as it lies beyond the reach of contemplation, 
bhavana. How can there be any possibility of contemplation which is limitless 


and unknowable? Due to its inaccessibility to any device such as yoga, the Lord 
has left it unnamed. (279-280a) 
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Teese PaaTa: Roll 

TMS Wr AeA] | 
Owing to its nature of pure consciousness as also perfection and ultimacy, this 
state is known as maha-pracaya, largest collectivity. (280b-281a) 


Wares ee SMa 7A FE Vegi 
afrera Aden Aq set fasteory | 
Owing to its perfectness, there is no scope for any kind of distinction in it. It is for 


the sake of elimination of any such possibility that it has been left unspecified. 
(281b-282a) 


Maeda MAA TAHA WRC 


a de wa wala 4a: Faat HVAT | 


Characterisation of it as constantly manifest, is indicative of its omnipresence, as 
what is one can never and by no means be differentiated from itself. (282b-283a) 


Tadd Fe WH: Faded FAL VII 
Weaean fagaatearey FI 
To utter that in the state transcendent to the fourth state of consciousness, 


there is one specification that it is constantly manifest, is a statement of sheer 
foolishness. As such, there is no possibility of distinction in this state. (283b-284a) 


stqdmea dard veer fag: Rex 
Fareed: FIM Suess Heid | 
Badd WI Mik: PAINTS WRI 
Therefore, in the Malinivijayottara Tantra it is stated that the state of padastha 


is lower (to the Supernal). The Supernal Force is transcendent to form and 
notwithstanding its participation in action, it is blemishless. (284b-285) 


Freagsat Fara: Be: Tarcssaeea: | 
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aatdta: frat dat a fafa fara iieceli 


Transcendent to the entire five-foldness and as sheer brilliance of illumination 
lying in the inmost being of oneself is Siva through the knowledge of whom the 
aspirant gets redeemed. (286) 


ofa sitqufavaratsareneacnea: | 
AMSA: TTA ATTA ASTAT CII 
This is what my revered teacher Srisambhunatha has revealed to me in this 


sublime form whose darkness of ignorance had already been removed by the 
moonlight like spiritual illumination of Srisumatinatha. (287) 


TeX See agree feat: | 
aad Mae aeerl Pred Rec 
Now hence onwards is going to be elaborated upon what others, such as the 


author of [svara Pratyabhijna have explained the spectrum of the states of 
wakefulness, etc. in their own ways. (288) 


amerarnaea srearerarel fe a:1 
aMcepenMeraqarey YA: YA: Wil 


Waking is the state of consciousness in which the external form is received by 
means of the senses in its vividness again and again which lies there in all its 
continuity. (289) 

aeaHeaaM eae ATTA | 

TAHA ASA FAHAaMA F 1Rzoil 


The state of dream is the form opposite to the state of wakefulness as it is the 
creation of self-resolution. It is the object of sufferance of only those who are 
known as layakala as they are shrouded by the dnava and karma malice. (290) 


fertasmararcgad dread 
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WATHAT Ald: PAMTAMTATAT: RVI 


As sound sleep is the state of complete ignorance and hence incapable of 
variation in sufferance in the form of pleasure and pain, in it what is experienced 
is just the joy of being. It is the state of jAdnakala, immersed in sheer knowledge 
of being. (291) 


Yea: CASPAR VST: | 
Ta aa fern FarreTeeaeas: 112221 


Though involving differences at its different stages, the state of sound sleep is 
uniformly one characterised as a mixture of animation and inanimateness. As 
distinct from it is the fourth state of consciousness in which Mantra, Mantresvara 
and Mantramahesvara all the three states of being come to the fore. (292) 


Waa: Waar: | 

aa ferreerataan: CATANIA: ASI 

adits Pega Tah | 
All the ideations along with their corresponding realities endure their being 
more or less until entrance into the awareness of the being of Bhairava. On the 
entry into that being, however, they dissolve their individualities and become 
indistinguishable from one another. That state of transcendence of the fourth, 


along with all its fifteen-foldness gets reconciled into the oneness of Siva and 
Sakti. (293-294a) 


qe Farep|) BF aesietd AAA RVI 
sears A Ye TIC Sau: | 

Tepe F Fat Get Tacshs Aq Real 
TIAA ASME TAT | 
SRaaed aq WAAy TRA NEI 


In this whole spectrum of the reality covered by the foregoing analysis, whatever 
form is vivid needs to be taken as the state of wakefulness, whatever is unstable 
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is to be taken as the state of dream, and whatever is ambiguous is to be regarded 
as to belong to the state of sound sleep. As distinct from these three states, 
whatever appears as the interlink of these three states needs to be regarded as 
the fourth state like the swmeru of a rosary. (294b-296) 


FeagT ICANT | 
Tadd gq donee Fa SAAT RVI! 


As distinct from all these that state needs to be considered as the transcendent 
which has got rid of the entire division and distinction by means of arousal of the 
sense of non-dualism. This mode of association needs to be followed everywhere 
in this regard. (297) 


waa J ta BI TIAA gl 
ractelia HH Ud TAATGAAe: CII 


It is imperative for the wise man to apply this mode of approach on the occasion 
of dissolution in regard to the state of wakefulness, dream, etc. everywhere. 
(298) 


urate wat wot fagatitaperd | 

aera Says: GIA R81 

asia: tay sw: frarire srqia: | 
Together in the Lord Himself who is by all means perfect; His conciousness 
stands for the transcendent state, delight for the fourth, wish for the sound sleep 
on account of playing the role of the ground where seed is sown, His power of 


knowing stands for the state of dream while the power of action for the state of 
wakefulness. (299-300a) 


7 VaQTaR: aad WAT AA: IB0oll 
qt gate qerd areanish acaraq | 


Ursa FT Spey AER iol 
wa taed wipe UHeavatd Aaa! 
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sft STR FHA TSAI 113021 
sel aaa qt Aafia | 
Tadd wreersy wales FA: 13031 


This has clearly been stated by Lord MaheSa Himself in the Malinivijayottara 
Tantra. According to it, Siva, Sakti and the individual enveloped in Maya 
represent the state of wakefulness in the midst of the thirteen-fold division 
of the reality, pralayakala and vijnanakala stand for the states of dream and 
sound sleep respectively while the fourth state of consciousness stands for the 
Mantra, MantreSsvara and Mantramahesvara. As distinct from all these, Sakti 


and Sambhu represent the state of transcendence. (301b-303) 


TST WIS AY Wawedshact | 

a WIAA g Galea A Faaq 1308 

faarrnasesty ta Aa ASAT: | 

Ta: MPa GSaq SST: [R041 
In the division into thirteen principles, the state of wakefulness would 
remain constant as it did earlier. In the calculation of the state of dissolution, 
pralayakala, will also be included the states of dream and dreamless sleep along 
with vijnandkala and its power. While pralaydkala represents the state of dream, 
vijnanakala stands for that of sound sleep. The vijfdnakala would also include 
Mantra, Mantresvara and Mantramahesvara, Sakti and Sambhu along with the 


five states of Sakala, etc., jagrat, svapna, suspti, turiya and turiyatita, would stand 
for their Lords, (304-305) 


Aas F Wael ta AM Aevad: | 
Wh: MLA WS] STM GAIA: 11Z0G 1 


The division into seven entities is inclusive of Mantra, Mantresa, 
Mantramahesvara, Sakti, Sambhu and the five states of consciousness. (306) 


TST AAEM MHA AAeLA: | 
Win: MARA: Wa AAW WataH 1/091 


Indological Truths 


60 Sri Tantraloka 


The division into five entities is inclusive of Mantra, Mantresvara, 
MantramaheSsvara, Sakti and Sambhu along with His three forces, namely, 
knowing, willing and doing. (307) 


va foal after a WA A Wea 

Heme fafad ormae Frefiary 1130211 
STINTS TEAM Waa: | 

TStId: AIcasq THIS Tae 1130811 
sey afitseafiercaea farenieetl 


Even though one, Siva is found in five forms, namely, action, active rulership, 
rulership in the form of instigation, retreat from desiring and self-contentedness. 
(309) 


Thus, we have shown the path (leading to transformation of the individual into 
Siva) in detail. 


NOTE ON VERSE 4: 


There are seven states of pramatr. 


The first is known as sakala. It is the state where perception is of the objective 
world instead of the subjective and is also known as the state of prameya, the 
state of knower of the objective world. The second is known as pralayakala 
which is the state of negation of the objective world where only two malas 
remain namely, mayiya, and dnava. Here the perceiver does not experience 
the state of void but that of deep sleep or swoon where there are neither 
dreams nor perception of the objective world. These two states are prominent 
in an ordinary individual and are the field of three malas, namely, mayiya, 
karma and dnava. 


The third state is called vijnanakala where the aspirant experiences awareness 
but this awareness is at times active as well as inactive. In this state the 
perceiver is afflicted by @nava mala which is also known vijnadnakala pramatr 
Saku. 
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In the fourth state all the malas vanish; it is known as mantra-pramatr, a 
state of suddha-vidya while the fifth state is that of mantresvara wherein the 
aspirant experiences the state of ISvara. The sixth state is that of Sadasiva 
known as mantra-mahesvara where the experient experiences his I-ness. The 
seventh is the state that is established in transcendental ‘I’ and is known as 
Siva-pramatr-Sakti. 


Malinivijayottara Tantra has described these seven states for the benefit of 
the aspirant. It is also known as paficadasa-viddhi, the method of fifteen-fold 
for ascent and descent. 


In our three states of consciousness, i.e., waking, dreaming and deep sleep, 
there is a gap. The gaps between the waking state and the dreaming, and 
dreaming state and the deep sleep are important points since herein transition 
takes place from one state to another. An ordinary person is not aware of 
these gaps but the yogin is mindful of these gaps since these gaps are the 
state of felicity or turiya. (Similarly in our thought-process there are also gaps 
between one thought and another. Instead of suppressing his thoughts, the 
yogin concentrate on these gaps and through these gaps transcends them. 
Even these gaps can be observed while breathing-in and breathing-out. By 
observing the gaps in-between breathing-in and breathing-out, prana and 
apana collapse giving rise to udana or we may say that ida and pingala merge 
into susumna. These transitional gaps are important for the yogin to reach 
the higher state of consciousness. ) 


Turiya is always present in all the states all the time in the form of gaps from 
nijananda to cidénanda and consist of various phases of nimilana samadhi, 
subjective samadhi. And finally it is transformed into unmilana samédhi, 
which is the state of supernal consciousness. 


In terms of fifteen-fold ascent, the sakala is the state of nijananda; vijnanakala 
that of nirananda;, pardnanda that of suddha-vidyd, brahmananda that 
of ISvara, mahdnanda that of Sadasiva, cidananda that of Siva and finally, 
jagadananda that of Parama-Siva 


Indological Truths 





Indological Truths 


Deliberation on Time and Kala 


PAA FAd APSHA TARA: 121 


In keeping with the permission of Sambhu, the path of kala, distinction, is going 
to be deliberated on. (1) 


aq Yara yared Frost Tor | 
aqaend fat ara AAA aa RII 
an teary aay Cais | 
aad Rated Heifa Rrasnest 11311 


As was done in the course of deliberation on the forms of creation that different 
groups were put forth with their respective characteristics and denominations 
followed by distinction within them of different classes as each different from 
the rest of the same group, even so separating a particular class of beings from 
the rest is known as kald in Saivism. (2-3) 


afar: Gata ufeed: qaferat 
TT A Heel eva aT BT sil 


Some authorities have contended that kald is the subtle and inner power which 
defines the specific nature of things as is the case of denomination of the earth 
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as dharani on account of its function of supporting the existence of all whatever 
lies on it. (4) 


aa dag aeq a fH Aad aa: | 
arta 4 arreaface Aare 1411 
In the case of the example of the earth as quoted, there is nothing significant 


between the two views as in our view the means of inference is by no means a 
general as against the position of the Naiyayikas. (5) 


ary aefa cterel qaaneneda: | 
fraa afecat of: weafa aaa: 1H 


Some authorities think that kala is that category of reality which has been 
conceived by Siva to stand for the time suitable for the reception of initiation, 
etc. easily. (6) 


para taeda aaalsoeetary | 
A Tresdifa Aen A Marae: [sll 


(As an answer to the above proposition) the author states that since time is 
created by the Supreme Lord, it can neither be ephemeral, nor untrue nor does 
it leave any scope for choice of any other occasion. (7) 


fafa: yfataca wfassrermtrat | 
faen feed MAM A WacrdsvStag Ag: ICI 


Retreat, nivriti, obtains in the earth, stability in the unmanifest, knowledge as 
well as silence in the end of ignorance. (8) 


Barada fra act Heda: we: fea: | 
aA GA ANH GAA: Healy a Iie! 
Wad Padiiean Ta aecTaaTAT| 


Transcendence of peace is the state of Siva. The Parama Siva is also transcendent 
to time. Definitely, therefore, there is no scope for any kind of classification 
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or calculation in Him as He obtains everywhere besides being the source of 
autonomy. (9-10a) 


Tarra frst ee alguatefaeqaa 101 
STAMATAT AAAS | 
aeaartaca: Sper farerd evil 
adisa: fradasta Herantaeerd | 


On account of His autonomy, He has retained inseparably with Him His 
attribute as the knower to be imparted to His aspirant through instruction so 
as to get ingressed into Him. The Lord is expressly conceived as the harbinger 
of awareness. This is why presence of kala in Him is nothing but appropriate. 
(10b-12a) 


ss A Yarfauietaanrory 1221 

WET Tea Ward sacked fe 
Anda is the basis of the stability of division in the creation. It is an enclosure 
insofar as it stands for the extremity of Sakti. (12b-13a) 


aeta wep fraretste aa Yarrafa: 1931 
Seal cares Arahat: | 


Although statement has been made earlier that there is division of worlds in 
the concept of Siva, yet there is no place for any enclosure in Him as He is 
unbounded. (13b-14a) 


aaa eel qacar wept wep: esi 
ata afardasfa peavey aa: | 


Now, apart from the earth, since forces of both the prakrti and maya, too, are 
unbounded, there should not be any possibility of spheres, andatva, in them. 
(14b-15a) 


sTATHG: wedcfyenersaHy Weyl 
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weaatseanata asad fea 
AAA CLAGAGATA BOTCAT: (eI 


Our teachers have said that since the five elements such as earth, etc. are 
perceptively there before us, it is but natural for us to think that there is nothing 
besides them to play the role either of the object of knowledge or of the standard 
of knowledge in its concrete or subtle form or even in the form of the knower. 
(15b-16) 


Pde: HWA Mpedaary | 
farrca faved aestel Fen Aa iol! 


On account of the agent of knowledge explicitly emerging from within them, 
the entire group of thirty elements play all these roles of object, subject and 
standard by themselves through participation variously by themselves in the 
act of manifestation. Beyond this diversion of multiplicity amongst them, all 1s 
conceived as purely the night of ignorance. (17) 


Hea UIcaeraaerret Ata | 

fanaa fart Waa WT: URC 
This process of participation of these elements via the four stages (of wakefulness, 
dream, sound sleep and the fourth) results in the emergence of the action, 
means of action, standard of action and actor) ultimately ends at the fifth state 


of access to Siva (in the state of the transcendent consciousness) characterised 
by autonomy of will for progress. (18) 


stacHearRe a afd Yaa Fe | 
waar gq deans acta wr 112811 


In the well-known texts like Kalottara, etc. it has abundantly been stated that it 
is by these five elements that the entire world is pervaded. (19) 


Waraat a selene wad | 
Bd TA Ta TMAH IRol! 
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On the same account, it has been stated in the text known as Paricatanu that 
beginning from the earth, which has been born right now and ending with Isa, 
all including water, fire, air and space, (are the basic elements obtaining the 
world). (20) 


fradratd: Faas Cae 
aq Safaris aa MIG RII 
Psi q + anferent 
The element of Siva, therefore, needs to be regarded as self-dependent and the 
void of void. That which is the basis of all divisions, self-dependent and pure 


consciousness, is the thirty-seventh element in that row known as bearing the 
name Parama Siva (21-22a). 


TATA GEaATASA Ufafert 112211 
Feed eae Ateaqead | 
In keeping with the logic in the determination of the states of the reality, there 


does not seem to lie any impropriety in terming the Supernal Consciousness as 
the additional thirty-eighth principle in this row. (22b-23a) 


q araen a Vega fe Aershy: 1A 
aed fafeaaafa aeta Ard | 
carafe froitd wef ee wad Rs 
In this vision of the high-souled, there is no fault. On the elimination of whatever 


is realised as the manifest form of the reality, what comes to the fore in the 
centre of our being has been determined as the thirty-sixth principle. (23b-24) ) 


afc 4 fe fafsatecrpreararl ay: | 
Fagard afefa Me 14 


Aaa GA TAHA FT ATT | 


What that thirty-sixth principle is kind of or is it not anything at all? On the 
arousal of this doubt, it is indicated as that, which, indeed, is of the nature of the 
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continuum of consciousness-delight, autonomy and appears the thirty-seventh 
leaving no scope for any further query. (25-26a) 


weary aquiderd aa aia a fasta: 12611 
STR: asta wMaaaafevad 
aie AA dd: Safa Va FAT lll 


If any further query arises in regard to that reality, the answer would ultimately 
be that it is the same consciousness and if for the sake of fulfilment of the 
requirement of satisfaction of ideation, it is termed as the thirty-eighth, then 
also it would coincide only with the same thirty-seventh again. (26b-27) 


afarraracarasacaneetan | 
aaa deter mae wafre aa: Rc 
Indivisibility, autonomy and consciousness are the features obtaining in common 


in all the entities excepting for the pure knowingness which is peculiar to only 
Siva, (28) 


UTA Wad Aad HA: FTA: | 

Tel Ta BIT: YAMAHA J URI 
sfa feed wa wiipaariscater Plea 
east: aiste war Gey ai: Beate: loll 
Ted I Bata: wehacarsraaht 

GE WS: SAAT CHM WL 11311 


In the earth there is smell, in prakrti there is taste, rasa, in maya there is form. 
These sensibilities obtain in these entities in the subtle to subtler form. In 
keeping with this order obtaining in these entities, there must be some sort of 
sensibility of touch at the end of them for which yogins have keen aspiration. 
In transcendence of that sensibility of touch lies consciousness in the form of 
pure space. Having ascended to that state, the yogin gets access to the Supernal 
Consciousness which is self-luminous. (29-31) 


aa fatal wel BoTeTeA Ta: I 
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Ba MH Te Te A TAM 132M 


In course of the yogic practice, first of all emerges bindu, point followed by 
sound, nada, form, riipa, and taste, rasa as objects of agitation but not touch, 
sparsa, according to the statement of Spanda Sastra. (32) 


ad dares sitgd aurea 
arent aeet Ufeat areaHRTaT 113311 
Ufa: weeiase frourerist aq: | 


In view of Lord Siva, as expressed in the Mdlinivijayottara Tantra, the qualities 
of the five elements respectively are supportance, obtention, awakening, 
purgatory and space-giving. Practising (meditation) in keeping with the sense of 
these words on the respective elements, the practitioner gets rid of the burden 
of his body. (33-34a) 


Weadratara: Wreacaaeyread 3x 
faarrcrsaaen favararny | 
We frafard weds fra: Fe 341 


The method of getting eased up to the five elements has been explained. Now is 
going to be explained how to get eased on the three subsequent planes. The Self 
obtains up to the plane of vijAanakala, vidya up to Isvara while the remaining 
stretch belongs to Siva, the Supreme. (34b-35) 


Sh Aaqul aatenapatata | 
araedarafare a a yeeafeerd: aft: 113611 


These two divisions are based on only distinctions amongst the entities. As such, 
they are only varieties of the path making the same complete the number of 
them as six without making any transgression on it. (36) 


Ved Tarte: pret arr faeleratferet 
fara qaaasty fal areaeaeTaT 113011 
Taneremeasty fast =a aecqelt: | 
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Nature, prakrti, Person, puman, Dynamics, yati, Time, kala, Maya, principle of 
creation, Vidya, principle of knowing, Isvara, God, Sadasiva and Siva are the 
nine principles-cum-entities on which is based the principle of six paths. The 
wise one needs to speak on the same pattern in regard to the view of eighteen 
constituent factors of creation. (37-38a) 


aa aa fe ater aera: 1321 
FIAMMA Taraaneap | 


Mainly as per the wish for the locus of enjoyment (bhoga) as also in view of any 
other desire, initiations are innumerable in number and kinds. (38b-39a) 


a Vefawd Aaghdratatydad 11381 
aad @ faq Wp) SaaATaM: | 


The Lord, however, has enunciated uniformly only one mode of initiation within 
the range of the doctrine of thirty-six principles both in summary and detail. 
(39b-40a) 


Taraauray Gags WS wa voll 
fret Tabada: VAT Ad: 


Sambhu has recommended the mode of initiation into the non-dual principle 
only in the case of the teacher who is himself very well enlightened and the 
disciple has crossed the barrier of the desire for enjoyment. (40b-41a) 


He formas frend Wa SEIT sk II 
Tara waa fase feta: | 
The Lord is continuing to divide His oneness into the multitude of entities and 


beings by means of His force of autonomy, however, without getting Himself 
anyway divided and yet remains resting in His undivided oneness. (41b-42a) 


Fe SAMA AE: LYCTYAAMAM: SVM 
AIA: WP: Gah: | 
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Thus have been explained the kinds of the path from the viewpoint of their 
tangible, subtle and transcendent forms as also that of their locus, essence and 
modes of variation and participation in the process of objectification. Now is 
going to be elucidated their subjectification in triple forms. (42b-43) 


ATA BAA AGUPTTL | 
TS DATAGRAM (SSI 
Wa FT US WA: WAM Fay | 
TATA Gat AT Psat Sra ed: v4 


The element of the standard of knowledge obtaining in the knower assumes the 
form of pada, locus, owing to ingression of understanding into it. The same pada 
becomes mantra when removed from its locus due to some sort of agitation in 
it. As a result of it, the knower stops from speech and remains completely silent 
and settled within himself. (44-45) 


aerta 4 faasicred cotta aa a: | 
VATA AMANAMNS. AT SEI 
TAM a War a dar frees | 
afrra ta eT PF sercalfid Fe Insel 


Complete silence on the part of the aspirant does by no means amount to his 
complete stoppage from contemplation. Indeed, his contemplation is of the 
nature of standard of knowledge rid of the agitation of the ordinary human 
life. Therefore, as per the principle of the Trika system, mantras and padas are 
almost one and the same in their statuses, while the Supreme Being is rid of 
agitation as well as movement. (46-47) 


steriaakeart vailarreantett | 
ante AGU Taq Fa A HAT WAT isc 


ag Qiaeraefaarmat aa: | 


On desertion of indifference and lack of descent of agitation, the sacred path of 
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letter ought to turn towards the knower which previously was termed as prama, 
knowledge, which is shorn of division on account of perfection. (48-49a) 


Wd UhHavies aed acd aed: sei 
Hea Va wt what: Meme fasta: 


In the Saivite system of spiritual practice each consonant from k to ks stands for 
one of the elements along with each one of the sixteen vowels including what 
stands for emission and thus all of them totalling thirty-six. (49b-50a) 


wa abesiter<cedar wep o fetta: thot! 


In this regard, so far as the dynamics of the Sakti is concerned, its source as Siva 
has already been explained. For the sake of its easy understanding on the part of 
the student, now I propose to put it before him collectively. (SOb) 


aera waa Tata | 
Taste Gots uefa a fafa: 
TAA CRRA ATAT G8 I 
APaant fgrrera aeafeyeqaaHcn | 
Teanbatead Saayeatata dat 142i 
BST at: Veta SF MTA 
abrayeraagad Gres Raz: 143 


I, Abhinavagupta, have presented the details of the six paths summarily for the 
sake of easy understanding of my students in the form of these three verses in 
the meter known as Arya. The details are as follows: 


Pada, Manira and letter are represented by a single letter ks. The sixteen states 
of being, pura, are those as beginning from Rudra and ending with Virabhadra. 
The earth stands for the retreat. The elements (constituting the universe) are 
thirty-two as beginning with water and ending with the Unmanifest. Twenty- 
three is the number of the letters in the alphabet beginning from / and ending 
with 7 which represent these elements. Fifty-six are the states of being. Five are 
the mantras. Seven is the number of constituent elements from the Purusa to 
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Maya. Corresponding to them are the consonants from j to gh. Twenty-eight 
are the planes of being (bhuvana) of the lower category. The three fires stand 
for the letters g, kh and k and represent knowledge, Sakti and Siva as also the 
mantra separately. The number eighteen stands for the kala known as santa. The 
one tattva (essence) is indicatory of Siva and Sakti combined into one. (51-53) 


asa wae waren Aareghqary | 
ARMA AT AAT ASAMTAT 1148 1 


This entire group of six paths exists in oneness with Bhairava. It obtains enjoying 
autonomy, sharing the same with His independence. (55-55) 


an fe aged Haneda refi: | 

cen fe Faget We STS FT qu II 

Raa PaaTAAATAT | 

SSH ISHN ASMMTAT WGK I 

eM AAA Aaa TAT | 

WAPTREGTA Waaeal TeIAT HG 
The path of mantra is embedded in the knower. This has been elucidated as such. 
For example, when the object of speech becomes engrossed by contemplation on 
consciousness, and thus becomes engaged in deliberating on the knowledge and 
protective action of Siva, due to the play of the Sakti, the Force in its entirety, 
getting rid of its form of the standard of knowledge, consciousness assumes the 


role of the path of Mantra. This is how having played the role of the standard of 
knowledge, it assumes the form of the locus of the path. (55-57) 


am fe Agidsanitdmiaaey aa | 
Raed a wit GaeMIIHAa Aq GCI 
fants tah BF ATA Sper | 
SA: VATS TASTES 148 1 


For instance, the knower comes to rest in his process of knowing by combining 
several letters together. The process of combination involves graduality both 
in placing as well as in pronouncing while conceiving of the resultant novel 
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meaning is oriented to the objective of enjoyment. Consequently, it assumes 
the form of the standard of knowledge. This has been explained to us by our 
teacher. (58-59) 


aM 4 aad fefaqresratsdy| 
WATE TATATAT AAA IGM 


There is no possibility of any knowledge without combining of letters (into 
words). (60) 


TS HA AMA Wh: Heh: | 

WG Wasa Fereerasney 168 1 

TAAYAMAA HAMTTRATS: | 
The path gets related to kala on account of involving in it the process of 
calculation. In the process of transformation of anything into the object of pure 
knowledge, no matter the same be subtle or gross, the teacher of this philosophy 


needs to pay attention to the point of the change of the course from the essential 
to the spacial. (61-62a) 


TATA ARIAT FTL G21 
warara feerdtseara woe szaat fore | 
The path of letters, varnadhva, needs to be taken as that state at which the knower, 


standard and object of knowledge as discussed above, become coincident in the 
form of sheer knowledge. (62b-63a) 


TOA ATAAA AACA: 113 1 
Palfrerrareaterataara: | 

Fel: ATTAASA OTST AAT We 
aI: Tahaan qadisaktad: | 
aoe warett wen faufa afaeq wedi 


The entire group of fifty letters bearing within it and thus enjoying the tastc 
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of the awareness of all the denominations reposes in the consciousness, being 
imbued with unlimited force. These letters are created along with the co- 
born entities up to the earth. Remaining contemplating on the ground of their 
consciousness on all those meanings, it is they who indeed are the real bearers 
of the consciousness. (63b-65) 


TARA ASAI HATIAT: | 
ASPARTATE G1 
fairies aa frat wargary 
Such innocent knowers as children, birds and animals who have remained so 
far ignorant of indications, they as well, having received this inner awareness 


bearing with it the essence of all impressions in their own ways become peculiar 
knowers. (66-67a) 


sre arpiraratattafate BSA G91! 
Paha Bhd Aste aaah dgtaary! 
In this limitless spectrum of the natural consciousness embodied in these letters 


indications becomes fixed to the extent as to get their indicatory character 
transformed into the actuality of the objects they are indicative of. (67b-68a) 


sa I feat Aa GHM FEM: Ha: eI 
staat pPaaen Feu! 
Te ned Bt TA SHCA 1163 11 


Lacking in its access to the consciousness indications go on being created one 
after the other without finding any point of rest and thus stand the danger of 
the fault like a child being made to understand something by way of indication. 
(68b-69) 


TSTCIRMAS AR AfsHea set Ale: | 
foned: WRAL WR: Thasifad: Noll 


Indicating by fingers do not generate awareness sufficient to bring conviction 
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since variation in understanding has its root in words and serves as the spirit of 
meaning intended to be conveyed. (70) 


Cra Maratea at Sc SENT: | 
dfafgastataa: wea a fF FS ie 


Thus, the role of alphabet is such as to convey the definite sense and, as such, it 
serves as the companion of consciousness in its act of contemplation. (71) 


ad wa a Arata ant: ofa fact 
4 a Araanty arta frafta: etl 
Raaaed Wafa wep 
Only those letters need to be regarded as independent of indications which are 


imbued with the power sufficient to generate the intended sense as their burden 
of awareness, (72-73a) 


am fe Rarery ydeafaad Frm 1931! 
wT ae aetsat at aardsafa agar 


Foolish is he whose capacity of understanding remains blunted even after 
listening to instructions of others and hence does not deserve the status of the 
knower. (73b-74a) 


Ya vote Wt acpfadare iexil 


TATA: TATRA J AMAT 


Such a foolish man may repeat the particular word like a parrot however in its 
right context awaiting out of his autonomy prospect of reaching the state of 
understanding of its real meaning which alone would generate the corresponding 
awareness in him. (74b-75a) 


ag fe camara faventerefaend out! 
aerMeattqest ta A Waa aeitsad 
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He who is capable of breaking the knot of argument of the opposite side resulting 
in the arousal of his own understanding in the matter concerned in regard to the 
group of letters presented in the form of sentence, etc., needs to be regarded as 
the real knower and winner of the contest. (75b-76a) 


aM BM Wed AIA eT 19s I 


aa aM BAcHnNanas farread | 


As the knower proceeds transcending the level of his original understanding 
stage after stage, excellence after excellence of consciousness goes on manifesting 
before him. (76b-77a) 


ARMA AA 1991 
Ghd Yaya via: | 
Break through and entry into the original reflective power of consciousness 


occurs following merger of the earlier impressions of ignorance into the 
subsequent ones serially. (77b-78a) 


aresnreasty waa fafssat: 1c 
ya Haagen afd Wad: | 
Along with the initial unfoldment of the talent when persons get established in 


the reflective genius lying inherent within them, they are sure to develop into 
poets and orators (to be recognised as such) all around. (78b-79a) 


AaS Asda 198 II 
fasta fa fe a aft ped 4 aT | 


So long as he remains reposed in the abode or light of consciousness rid of the 
adjunct of indication and calculation, what does he not know and what can he 
not accomplish? (79b-80a) 


ara Ua fe arepfast ania aque ico! 
waaafetas) at or fatsat 4 dat | 
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This is how the utility of letters has been recognised for the sake of getting 
accomplished in oration as well as in the display of the skill of all-knowingness 
which has been obtained by him as inherent in him. (80b-81a) 


asm ater sfagarivatd 1221! 
a TG Tare wer anifeata Sper | 


As has been stated in the Siddhayogisvari Text by the boon-granting Siva 
mysteriously that this is why these particular letters have been kept secret as 
distinct from those which have remained open to all. (81b-82a) 


va ATGaaaaaat saa 11231 
yefau: BagIsl Ufs Aseafirresfa | 


Thus what appears purified in respect of its knowledge, knowingness, knower 
and the object of knowledge is the path in all its six-fold-ness which is coincident 
to one’s body. (82b-83a) 


Tha AM Yost MARSA 1231 
TAMAR STAI TS: | 


On the act of purification having been accomplished even in one respect the 
worthy teacher needs to understand the same in all respects. (83b-84a) 


araataerl Bat Be gy MAT icv 
Tee seta Fd Aaa | 
In case of inability to purify all aspects of the personality, the teacher needs to 


purify their subtle forms. On the seed-form getting purified, no more would it 
be able to prolong its continuity. (84b-85a) 


MI IM TAMPA C4 I 
TAT TIP aT ATA] | 
aceite afre: ad Sacra a 1181! 
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Purification of the disciple amounts to breaking the continuity of impressions 
concerning the acquisition, ownership and enjoyment of objects of desire, and 
redirecting the desire from them towards getting gradually oneness with Siva. 
(85b-86) 


sd Va Fd Fa: Menara: | 
fogrrameendt fart ats farad ice 
Thus, it is evident that these purifying mantras are of peculiar forms as they are 


meant for purifying the disciple in both the left and right aspects as well as in 
regard to the doctrine itself. (87) 


sara 4 fret | 
qd aa waa: faq Heated safe Aer cc 


There are three orders in the setting of the mantras relating to Siddha Malini 
known as anuttara trika, transcendent triad. They all are capable of granting 
everything in every way, however, with the specification of the priority of 
someone somewhere and subordination of the rest in that case. (88) 


Sd: WMePwad wea syed | 
WRATH Saeed: WRU 
Therefore, in the Malinivijayottara Tantra in regard to their usage in the 


ceremony of purification, the priority and posteriority of different mantras has 
been settled. (89) 


wea A Aft <att ase a 

BATE THATS TTASHET AF ISM! 

fa ofaset ERATRATUTTT ESHA | 

aeueafadt war yaa we fasten ee 
The purificatory nature of the mantras is effective in the case of the triad of the 
goddesses of Malini, that of the gods, eight-foldness of faces and limbs of the 


bodies leaving apart only the door, structure, base tradition of teacher, system 
of arms, and the guard of the people. (90-91) 
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Tea: The Meas MEAT a AT | 
A SaarSaAI FHT A MAT Sl 


Whatever has been said above in regard to the purification of the path and 
purifying force of mantras, that is associated with oneness with Siva’s autonomy. 
This has been laid down in sacred texts. (92) 


aaAagaea TARTAR ya | 
WiatraTSI FY AIA Fa: 1S 3I1 


The entire world is getting reflected in the Supreme Lord who is eternally 
constant as a reflection appearing in the mirror without having any existence 
apart from the actual. (93) 


fagarta fra aaccareatatesit | 
fort dato wat aterdifagisaq 1exi 


In the space-like consciousness of Siva is appearing the entire variety of entities 
like bodies, etc. like the appearance of snake, rosary, wave, etc. in the eye of the 
worldly people. (94) 


Ud: Wea Sla: TATA: | 
terme aleray Vea: R41 
The incidence of death appears as a sheer dream to the individual at the prime 


state of his childhood as also the possibility of entering into another body after 
death. (95) 


Tasty GitaMAaaaeATac_ | 
fart: wiaaraad A serdsfa Fae eel 


In the state of dream also figures appear as actual due to the power of reflection 
in consciousness even without any possibility of occurrence in actuality. (96) 


memaen: afaterarepfaydt ae | 


aan Aaepantcaaaeead: 18911 
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As pieces of stone found on the river-bed in Salagrama are adorned with 
peculiar figures appearing on them, even so entities from Mayd to the earth 
have engraved outlines of various sorts of figures in the core of their being. (97) 


aTrfatarenretesrsaentat: | 
FT Cad AA Al PROMS ROTAHT: WSCA 
Towns, oceans, mountains, etc. are the follow-ups of the principle of wish of the 


Supreme Lord being in themselves neither real nor unreal, neither cause nor 
effect. (98) 


Frade aecren: WpSaradd | 

Te: Taralsa feerafraqeaata: <8 11 
On account of the eternal consciousness acting as the factor of determination in 
the course of the acts of dissolution and creation in all its autonomy (all this in 


the form of the world) is taking place in the space of consciousness of Bhairava 
lying there in His freedom. (99) 


wafrrapitaientit | 
VARIA FeAl MAAS |Qooll 


Since Bhairava is sheer consciousness one and the same without any possibility 
of division in Him, the notion of self-assertion in the individual is the sole factor 
of appearance of division in the entire spectrum of entities. (100) 


ada fas a HAR ae | 
Taafag: Tae FAA FHUATH Noll 


No matter whatever standard of knowledge be applied, we cannot prove the 
role of anyone else besides the self-proved consciousness behind the creation of 
dreams. So needs to be understood in the creation of everything. (101) 


farfaagtan sised fe afd a: | 
arena fer yamarcagthfa tg 
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While playing in the garden of peculiar scenes and scenario (as the world is), he 
who understands that it is I myself who is all these entities, ideas, elements, etc. 
gets relieved (and ultimately redeemed). (102) 


Va wat FaAseifa Saye faraaa: | 
sea afd fearafadt carta: 112031! 


‘I was born like this and died like this’, this is the peculiarity of life and death 
sketched out by oneself on the wall of one’s own consciousness which remains 
immune to life and death. (103) 


Weataaas welnecind | 
aed: Gfaal ta: are at Aa fa ov! 


The idea of the outer world and this world is barely notional in the context of 
consciousness as there is no scope in it either for time or space. (104) 


aufaaea am Wed g faa: | 
aeaerd Tea HAHIShY eT: 112041 


This creation would have been born in all its tangibility and hence it is not sheer 
consciousness. This assumption would require the answer as to who is its bearer 
and by what is the entity that is holding it in its place? (105) 


FAT AATTATATAAAT SA | 
ar aaah ate: fraeta enftot 120611 


Under the assumption of the elements, bhata, having been born of the tanmatras 
as the basics and the products of them, we cannot but end with the admittance of 
the consciousness-force as the bearer in the form of Siva Himself. (106) 


qeradittaea aat ustt a a fea: | 
at Mat: MPMI Ad: Movil 


Therefore, it becomes obvious that consciousness itself is the creatrix and 
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sustainer of everything being Siva Himself. From her are born and on her are 
sustained all the entities. As such, she is neither sustainer nor creatrix. (017) 


aafera Frauafy ta yar: 
Tourer fas fara fayeaary zoe 


The universe needs to be contemplated as a creation of sheer imagination and 
as self-sustained. This is why it does not fall down. (108) 


se uTefrenteateta vated | 
aaed faceifa fra Ararat 1120811 
Idea of the earth that ‘I am dense’, etc. is the secret cause of its earthiness. When 


ultimately it would come to the motion that ‘I am sheer consciousness’ it would 
get dissolved into Bhairava-hood. (109) 


AMA wa sa Atenas: Ra | 
Te UN G Alea A OAs: Fahad Uggoll 


Just as blueness in the gem as well as in the rainbow is merely notional, so appear 
entities of the world in Siva and really neither do they ever arise nor subside. 


(110) 


aul wreisa a Oftehtaceassray | 
Facrert fe eq ofteftacnreratay ieee 


Whether this act of creation has taken place in space or in time? On this 
disquisition, the fact is that even space and time are creations of the Lord by 
virtue of His being pure consciousness. (111) 


ara aes | 
Wet A YAH aC aAa HAP: RR 


In the body measuring just three and a half fore-arm-lengths and during just a 
prahara, three hour’s time, dreams appear covering peculiar expanse of space 


and duration of time. (112) : 
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sd Wa ay amy a fafoaatt wae | 
froma aetna sea: Seam: Fastest 


Therefore, we think that moment has no real entity. In single moment of action 
sO many acts may be accomplished hurriedly. (113) 


a 4a qaaglad aon waster 
a Aa Alea Yrgteaaeiftas: 112211 


On account of this being the fact, those who hold the view of moment as the last 
contracted form of being, need to apply the same formula to the present context 
and see whether they themselves have not lost in nihilism. (114) 


Ua Ua Wary Weited aaa: | 
aq Cadac: ASH: Fra: geal 


Our Lord Siva by virtue of His autonomy is capable of turning into nothing 
whatever is in existence as well as bringing into existence whatever is non- 
existent at the moment. (115) 


cee TAR favaer: wird | 
4 og fet aATeeTIAT 1g 


This is why the Supreme Lord has been declared as of universal form annulling 
the possibility of the earth, etc. as separate from Him. (116) 


se sacqafa a ya: wafer | 
afraty aeneigatt: VARA 1122911 


On account of all this having been explained earlier itself, there is no necessity 
of going through the same details anymore, hence, it is now the time to stop 
from getting defiled by projecting ourselves outside. (117) 


afecerate Fruita: HeanrefaeRistaq: Meee 


This is how we have concluded our deliberation on the path of kala, etc. (118) 
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NOTE ON VERSE 14: 


There are four spheres, domains or anda: 


Sakti-anda: It is the first step of creation and is also known as the pure creation 
since at this level the Siva-tattva is apparent. Sakti gradually descends 
from dnanda (bliss) to iccha (will), jidna (knowledge) and kriyd (action) 
simultaneously creating the duality in creation. Duality, at this state, is only 
conceptual but there is no division or limitation. Except for Siva-tattva, Sakti- 
anda contains all the pure tattvas -- Sakti, Sadasiva, Isvara and suddha-vidya. 


Maya-anda: Sphere of maya causes obscuration and forgetfulness of the 
pure essence and divine nature that was inherent in Sakti-anda. Thus, it acts 
as the factor of limitation of Sakti-anda by covering the pure creation with 
five kanicuka, making it appear limited in space and time, partial, limited in 
knowledge and power of action. It contains seven spheres from maya-tattva 
to purusa-tativa. 


Prakrti-anda: It projects the world as perceptive to the limited human 
consciousness and contains in itself the sakti of individual soul (purusa), 
prakrt-tattva, buddhi-tattva (intellect), ahankara tattva (ego), manas tattva 
(sense-mind), jAdnendriya (five power of senses), karmendriya (five organs of 
action), fanmatras (five subtle essences) and lastly four mahabutas, elements 
- akasa, vayu, tejas and jala, tattvas. 


Prthvi-anda is the culmination point of creation, i.e., solid mater and it is the 
only constituent (tattva) in this sphere. It has a special status since it is the 
home of kundalini sakti and contains in essence all the tattvas. 
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Anavopaya - Transformation of Individual 
to Siva-hood 


AMMAN WHA STI: WHAT 11811 


Now is being given exposure to the original utility of the path, adhvan. (1) 


Tee VASA Ber afate afeera: | 

TEN FarTShaHaTaat VI 

aera fogyeitreattscnfay ada: | 

aan fer: GARR SRST HATHA 11311 
As this entire spectrum of the path has its basis in consciousness, so it extends 
in the body in the form of nullity, intellect, prana, net of nerves as also in the 


external world in the form of the emblem, statue, fire, place of fire, etc. all 
around spreading in an ordered form and separately in disorder also. (2-3) 


sTefaraaraa asaAea oTafeerd: | 
TA Talfad BF St CAT AAT SII 
The aspirant needs to contemplate on the entire path extending from the inner 


consciousness up to the world all around as one’s own being from its limited 
individuality to the state of absolutely autonomous state of Siva-hood. (4) 
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wd ada eo a aeata a a aed | 
q gasdten aaty cacisfy fase tail 


We cannot dismiss that it is He who is being reflected in all forms everywhere 
without any division in Him not to be questioned about this even in the state of 
dream. (5) 


ud faroeaqayel arcrearanfaraay | 
STaITaeraa te facitad 181! 


The aspirant should look towards his body contemplating how the entire 
universal path including time, space, action and events in all their forms and 
variations are vibrating in it turning it into the locus of all these vibrations. (6) 


an facierarisal favaracada: | 
ay: ward Aes darfawel faqerd iol! 


Looking towards himself like this the aspirant becomes refulgent with the 
divinities on the universal scale, deserving to be meditated on, worshipped, 
satiated and thus owing to having been possessed by the state of Siva, he becomes 
redeemed. (7) 


sey Ue Ue fag cated Yas ery | 
ag fatacataaeada Waa AS ICI 


Practising like this, whatever may come to his sight, no matter, be it a jar, piece 
of cloth, emblem, bare piece of land, book or water, and wheresoever places, he 
should become one with it (contemplating on it as a manifestation of his own 
Self which ultimately is Siva Himself). (8) 


warty fe aerasearss Aa | 
an apteqaqaeearyead 119 11 
Oa te 
TIRICTa FPISSTTASTTA 11201] 
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— : efi 
PACAAATHS TENGMASHA: 112811 

At that level bestowal of all things as one with oneself is the real form of offering 

while thinking of oneself as all-inclusive is meditation. Follow-up of oneself 

steadily without any tremor and integrally along with contemplation is to turn 

oneself into the locus of japa. Whatever objects are offered with this frame of 


the inner being, result in dismissal of ownership being transformed into the rays 
of which the offering turns into oblation. (9-11) 


adagpda: ad Sasa aaa: | 
Preaa ad ye ares ateferafary ei 
As the Nandisikha has remarked, the aspirant who does like this and looks 


towards all with the sense of equanimity, he, as it were, is engaged steadily in 
the observation of the vow of pure equanimity. (12) 


Aare Aaa SHAT 
ufegat feed we: Vat Wa: FT eat 
Worshipping, meditating, offering of oblation and observing of vow, in this way, 


have been extolled by teachers in the past as the perfect state of absorption, 
samadhi. (13) 


a Tey afecadateerd 
sane = fafa: asf 4 anfa vfafeger ies 
In the context of performance of worship and japa, etc., in the external as well 


as internal ways, so far as the use of object is concerned, there is neither any rule 
of provision nor that of negation. (14) 


HOM SAAT TMSA HLAT | 
oH siege a sad ast via gal 
afafual fafisraerene gaa | 
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There is no necessity of purification of imagination, worship on meeting points 
of day and night, sandhya, etc. in this regard. This has been stated in the 
Trika Siitra in detail that anyone can perform these acts irrespective of being 
conversant with rules concerned or not. (15-16a) 


aq aa a4 aa ta Stata: watefa regis 
aa aan dt aa aaara fafa a: | 
Whensoever, wheresoever and howsoever the Consciousness Force pleases, 


then, there and that may serve as the means as well as mode of the worship. 
(16b-17a) 


Cilfmarcifee ad daa fata ie 
Prepared apa aay freaaq acd | 


In the worship of the Consciousness Force one needs to make use of anything 
irrespective of the consideration whether it is worldly or other-worldly. As 


regards the necessity of tremor-less-ness, this needs to be fulfilled steadily by 
throwing it out forcibly. (17b-18a) 


aM SMU HATH AMSA AT UCI 
fafafera Tae Aaa | 


In howsoever manner and through the application of whatsoever means, orderly 
or disorderly, doubt gets removed from inside, one needs to put in effort to that 
end. (18b-19a) 


etenterran caiftfrsta ataq ee 
dkad afrefefa wifes: | 


Presiding deities of senses and organs of action need to be propitiated by means 
of even prohibited objects. As per the Bharga Sikha Sastra even Vira-vrata may 
be made use of. (19b-20a) 


aan fe Mg Afra Ta: PAPA SSI: [oll 
PARARPINT: TATE Ted | 
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Doubt, defilement of consciousness, diffidence, constriction, etc., are causes of 
lodging the practitioner in the prison of the world with the necessity of getting 
enclosed within the bony frame of the body. (20b-21a) 


Feat aoheasar A Ret Sea AHA VII 
fea Wifi TAH: GH: HAZ | 
Mantras are of the nature of letters while objects are products of the intermixture 


of elements and living beings are made of the stuff of consciousness. As such, 
where is there any chance for any kind of adulteration? (21b-22a) 


UHUMAd: HA WET TTA Spey Rl! 
a Mg aM Mel facaaaecan | 
Thus, in case of impossibility of any kind of adulteration, there is no scope for 


any kind of doubt in course of the spiritual practice. Restraint from doubt is the 
easy way to removal of doubt. (22b-23a) 


Saatran-ANTH-PMTAL- HANEY 112311 
wreag fada daar aaa Fa: | 
MSA TAd TAH: Wea PAA II 
In the texts like Sarvacara, Virdvali, Nisa@cara and Krama, etc. it has at length 


been stated here and there that doubt gives rise to diffidence, and hence it is the 
source of obstruction. (23b-24) 


SAAS AATALRAS: | 
Tag Art TN arevat fafa Vai 


Honourable Utpaladeva, the teacher of our teacher has observed that we pay 
obeisance to the path of Mahesvara Siva which has acted as the thunderbolt on 


the (evil of) doubt. (25) 
TIT deca <fetar— 
Tay frerpeedt FM: REMI 
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For the sake of making available to the disciple the highest state, here has been 
shown the atomic path, @navopdaya, in detail for the wise to take to. (26) 
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CHAPTER - 13 


Indological Truths 


Deliberation on the Descent of the Force of 
Consciousness - Saktipata 


RMPMAAs hw Fe aA HA aActeryz | 
fadataqqend fafausirorda: 11211 


Here is going to start deliberation in various ways of descent of force with 
regard to the worthiness of the aspirant, his identity and the mode of getting the 
privilege of. (1) 


wa afates we: wierd sa fate | 
a werd Preps cand setfert Ril 
Certain authorities have already put forward their respective views concerning 


the phenomenon of descent of force. I am, therefore, required to expose and 
refute them followed by presentation of my own view on it. (2) 


TAS Va Aas afanewrsy | 
foun Gay GA ed Wacwasd 13 
Asam ded Aare | 
FeleacHrafata SatHisea ST FART Isl! 
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Whatever is there before our sight is of the nature of pleasure, pain and swoon 
and hence of discordant nature. (Being a sheer effect) it needs to have been 
born of some cause. That cause is the unmanifest, avyakta, consisting of (the 
three gunas) known as sattva, rajas and tamas and is inconscient, and an effect 
like the jar, etc. having Prakrti as its cause. (3-4) 


a Ser wreagencerd ae ea fe | 
HAUMTMA TSMC FAAS AAT 11411 
we: ase astsen: gaara | 

qa: Wa a a ara aswel gaftaer 1611 


That Prakrti is inconscient as she gives birth to all the inanimate entities ranging 
from kala to the earth. Since she is incapable of giving birth to anything by herself, 
she must have needed stimulation by the Lord, the stimulation amounting to 
fertilisation. As such, she must be the object of enjoyment of the Purusa due to 
being enjoyed by whom she has given birth to entities of various kinds of unborn 
status. (5-6) 


qara ffate qa via fe a aq | 
fifad aaaeer: Goa dy a feed till 
Std Aaa ERIATae pa: fret | 
FT ATeapHAaet fe Sera: CI 


Since the Purusas are unspecified by time, why is she not responsible for their 
birth? Impressions of past actions being the cause of birth, what was the basis of 
their coming into existence? If it is argued that they were redeemed, muktanu, 
right from the beginning, what was the ground for their having been redeemed 
even right from that beginning since impressions of action are not eliminable 
without having been suffered? (7-8) 


arc at aa aw: HAT fel 
Wey THAI BI Aewstcaafadq 181 
Since there is graduality in the fruition of impressions, they cannot be enjoyed 


or suffered all at once. Therefore, there is no possibility of getting transformed 
from the state of bondage to redemption at one and the same moment. (9) 
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arcHdaardicpd Sacer | 
ume Hd: Ase Haag gol 
afe paler agai a4 a vada! 
Suse Fa HRT Gas Ya eI 


If it is posed that impressions can be eliminated by means of knowledge on 
account of the intervention of God, the question is what is the basis of God’s 
intervention in the law of action? If it is replied in terms of virtue acquired 
through observance of righteousness in the form of right action, the problem is 
that there is no such action which may give rise to knowledge. If any action may 
result in knowledge, the knowledge would be bound to fall in the lot of fruits. 
(10-11) 


setae wer aut a fe <eq | 
Ba SOMA BA Fava VII 
aaa Aecaerad: | 
Is there any probability of the effect of one old action burning down the stock 


of effects of a subsequent group of actions? Since the Lord is rid of both hatred 
and attachment, such discriminative intrigue on His part is impossible. (12-13a) 


Afar weed arrest aay fe resi 
FATEH Ya Caiien Bery | 
BWA Wad awaesHdwHanes evil 


Thus, there is every probability of knowledge (as well as action done without 
craving for result) burning down the net of actions, since action accomplished 
with the craving for attainment of heaven, etc. is accompanied by ignorance. 
Ignorance has the probability of getting eliminated through knowledge as well 
as a result of action done without craving for the result. (13b-14) 


Saree Wageniae Taq | 
frnciped se Acton fact eal 
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On admittance of the necessity of knowledge as the pre-requisite of elimination 
of the effect of action, such pious acts as fasting, etc. may have the probability of 
generating evil effects and rendering ineffective results of evil acts. (15) 


sarfata ake aATATa: A dea fz | 
WaTassa ete sel fee adafaerl ee 


On admittance of ignorance, ajndna, as absence of knowledge, one would also 
have to admit that at the primeval stage there was complete absence or loss of 
knowledge, which is not possible at all. (16) 


Healy AY MA Wer: vaca} | 
q fafoers fasraqenie aenfaer: 190911 
arpa wa aferael aise: | 


There is no knowledge, as such, which was not into being before its awareness, 
as no such item of knowledge has ever been revealed. On admittance of the view 
of complete absence of knowledge at some early stage, all individuals would 
have to be accepted to have been dumb and fool like the jar, etc. at that stage. 
(17-18a) 


waa: ware areata feed aia iiecil 
qari atseta wad: wera a 


am «fa fagestatata cerca ee 


If we accept this view of complete absence of knowledge in persons yet to be 
born, this view would get extended to even liberated individuals since before his 
birth, he himself was not in being and the knowledge grew in him only after his 
birth. (18b-19) 


PRIA 7 Wea AY Vere: | 
THAT: AoaApPASAAIAA: |NRol! 
TAIT HA SA: wear fe afae: | 
SAA WATS A MTT TAMA 112211 
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How it is in the case of liberated individuals that knowledge is not required 
to be born in spite of the fact that they as well have to be born with respect 
to their bodies, etc.? That is due to impressions of their actions having been 
eliminated already and that also on account of elimination of ignorance in them 
prior to it. If it is asked as to how ignorance might have got eliminated prior to 
consciousness coming into being, the answer is that ignorance has not even prior 
presence in them and not to talk of being born subsequently. (20-21) 


SA Ws a AY Ceres: | 
sere TavareN PRARaHH VA: 1! 
Why birth of knowledge is not possible in redeemed individuals in spite of the 


fact of the birth of their bodies, senses, etc. at all? This is an arrow of wheel 
destined to move round and round killing all shades of views whichsoever. (22) 


HY Wea WaHAM acaey ferry 
Mata dae AareretfagHhar 12311 


If ignorance were to be considered as the state of elimination of knowledge, 
then it would have to be regarded as ever-existing even in redeemed individuals 
as a result of operation of the factors such as maya, etc. (23) 


Fa 7 aaa eat F TA | 
wee an wafendel TEPRON VII 


On the other hand, if ignorance were to be admitted as false knowledge instead 
of absence of knowledge, then it turns into the co-cause of all actions one has to 


accomplish. (24) 
ape de fe wd aa ad wa way | 
aaa fae Fal SAAT AG 4H 
ay afarant ad pd cat aera | 
fread aie aateTeRIHAT: HAL NRE II 


Now the question concerns regarding the stage at which the causality of the 
faultiness of the knowledge involved in its accomplishment is understood. Is it at 
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the time of enjoying or suffering its consequence or right at the time it was being 
created? In the case of admittance of the latter alternative, the fault would go to 
the action involved in the accomplishment. (25-26) 


wera werd ad wrergfterad| 
erat fears saa Ba: UHI 
SRA: Va Al FEA VA TT | 
fad mH aednaafad TeI RCI 
saaafata Hema a HA Faq 


If we accept the prior position, there would be the problem of explaining the 
start of the new creation following the dissolution on account of total absence 
of body, etc. at this stage nullifying, thus, the role of the faulty knowledge in 
its accomplishment. On acceptance of the latter position, on the other hand, 
when, where and by whom the action would have been done, they all would be 
treated as companions of the fault. In this latter event, no one would have the 
opportunity of getting rid of the responsibility of doing the action all by himself. 
(27-29a) 


aay arate fad pa ford Rel 
fancd cag acgeedae q ar ata: | 


In spite of being knowledgeable if someone fails to accomplish the task due to 
ordeal of the stock of impressions of his previous actions, what would be the 
remedy available to him? (29b-30a) 


ay yerrareasta faeasracaarta: 1301 
sp aaacda aM fReafa apa: | 
rarranfeta dyad fra at fae cen a fe 13e0 


If faulty knowledge may be possible naturally in liberated individuals in the 
state of dissolution why can it not be possible in Siva also? (30b-31) 


aerated fafad oftorstrl 
wun dfs daiafraatsaatta: 113211 
Indological Truths 


Deliberation on the Descent of the Force of Consciousness...105 


The lack of the power of sight that has been attributed to the prakrti which is the 
object of change is in the form of two causes, namely, narrowness and isolation. 


(32) 


aaa qatearaaatad faa: 

TOA Ad wots da Ahead: 113311 
Gfequrakred YaraRrRmaed: | 
WHRMMiSasey Fe AT: A AAT 13K 


So that the prakrti might show herself to the purusa and the latter might get 
redeemed, the prakrti manifests herself from mahat to the earth by getting 
reflected in it the light of the purusa in the form of intellect which is known as 
her purpose of the enjoyment. (33-34) 


afstatin fagpfautiiormng #scrai 
Afgan weraeld afearrafare 113411 
Waa Haat Weataarra: | 

a yaa via ta ga facta fe ise 


I am sheer intellect imbued with the attribute of change and who is there beside 
myself, these points of understanding are the cause of association of them with 
each other. Both these purposes of them having been served through their 
association, now the prakrti ceases from producing anything in the interest of 
that particular purusa considering him as absolutely unattached with her. (35- 
36) 


aa Yalsa Fores vatsexita gat: | 
ayaa faneisaaedady AAA 113011 


Now, (the question is raised from the side of the opponent) which one 
from amongst the two, the prakrti or the purusa, is to be attributed with 
the disqualification of blindness or both of them together? This needs to be 
explained. (37) 


a faders sft aaa alsafe: | 
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faders fifacrafrerate arta far 113i 
amare fasttal ort eretarsiad: | 
SR FA Hafarenqfaneaea Aa: 13811 


What is the length of the period of enjoyment prior to its end with the rising 
of discrimination? On the rise of the power of discrimination, the problem is 
whether the insight of discrimination (between the purusa and the prakrti) 
arises only personally or collectively? Is it concerned with only one life or all the 
previous lives? Is it likely to continue until all the future lives or would remain 
restricted only to the present life only all variations of time notwithstanding? 
(38-39) 


afraea fasttedcadat area | 
fadHistieearmien Gara faara tixoll 


If discretion were to be born within all simultaneously due to presence of a 
certain peculiarity in the state of the contact between the Purusa and the Prakriti 
being eternal, what would be the difference between the state of bondage and 
redemption? (40) 


Teer Aa Grad | 
ata fart aerial Aa SaETAT sel 


aad dea afsagheiatered | 


Therefore the argument of indiscretion between the Prakrti and the Purusa as 
the cause of ignorance as per the Sankhya logic itself does not fit well in this 
context. Without the concept of ignorance, ideas of bondage and redemption 
do not get justified while ignorance does not find justification neither in the 
unification of the Prakrti and the Purusa nor in their separation. (41-42a) 


TaTHAeacaragarasty feerd Ad: ise 
qT wean Acasa yard | 


Since the Lord is absolutely transcendent to the phenomena of both bondage 
and liberation, He cannot be subjected to them in spite of the operation of the 
maya and karma on Him. (42b-43a) 
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THR Aah ATA, 183 11 
Faquprarat fatoagred feaatradt | 
Therefore the word ajrdana, ignorance, needs to mean to wise people something 


like a coverture of individuals, atomic as they are being imbued with the 
attributes of knowership and action. (43b-44a) 


TAT FAG ARTETA [Sv 11 
At VAMMTETSa Teh facie | 


It is in terms of coverture that is understandable clearly the nature of ignorance 
in all its integrality as there is no scope for any division in it. (44b-45a) 


Ty POA STaaeHsA ZA Psu II 
qafata Yala TA YT AeHIACTay I 


What is the source of this ignorance? Is it maya? If so, how is it that she is 
effective somewhere and not in the case of liberated individuals? (45b-46a) 


Wea: Taya: Saad Sat A IPSe I 
soraadedst Fret aa faavafa | 
Ad Waa AMAA: (Mol! 


If its effectiveness is conceived in terms of some prior association, such an 
association is not available (to any stretch of imagination). Indeed, it is due 
to absence of any point of its origin, it remains eternally constant. On the 
admittance of its oneness all over, however, it would need to have become the 
same in the case of all the individuals including, of course, the librated ones also. 
(46b-47) 


q qanataiicr fradataad: | 
qT aaa at Sq. 11S 


Ignorance cannot be dismissed as a non-entity as it is effective in action as well 
as in coverture of the consciousness. Still the problem remains in regard to its 
association with the self since there is no ground for this association. (48) 
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aa ae aed freadasarath: | 
WS et Aa GANS PLAN ISI 
Therefore, ignorance would have to be admitted as one and the same principle 


associated always with the self known, however, differently as the inconscience, 
malady, ignorance and cause of the sprout of worldliness. (49) 


wer Uae ar wiweced Praceahy: | 


TAY: Rad We: tah WafoHd EP) loll 

aafaied qaardsa ta aed: | 
When the inhibitive power of ignorance would get the illumination of the rays 
of Siva, the atomic centre of consciousness in the aspirant would manifest from 
within it the forces of knowledge and action culminating in oneness with Him 


in the same way as the solar gem, séryakanta mani, becomes as luminous as the 
sun on getting the contact of the latter’s rays. (50-51a) 


Uae Teh Al PARA TARTS AT, H&zil 

fafaacana: wexfiernt earafae: | 

BUS Mae: MAG TART 421 
Due to the rays of Siva falling on the inner being of the aspirant via the force of 
obstruction peculiar changes take place in the manifestation of the being. These 


changes in the psychic state are known in the Sastra as Sakti-pata, descent of the 
spiritual force. (51b-52) 


sare Aeremafecerasy 7 aad | 
sfa yalfam ure great ¢ fe wer 143 


To delimit malady only to this much, is not proper. This has been discussed 
earlier in another chapter and, therefore, it would be fruitless to bring in the 
same here again. (53) 


ATS Wh: BISA MIAMI | 
a Up Fe sqaderaad 11411 
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What is this maturation of the malady kind of? Does it imply elimination of all 
other obstructions? If this alone is considered as the malady (creating obstruction 
between Siva-hood and the individual ignorance), elimination of it, would imply 
purification of all together. (54) 


AY Waa sera Waa | 

Fel AaaaMTay ARM Bie WeTH: 44 
Cd: PALA A HA Mast WsTyz | 
Fates Tart a safata ata fee 14a! 


If, on the other hand, the malady is taken to be confined to individuals as 
also beginningless, it also needs to get eliminated (for all at one stroke) the 
elimination being caused by its proper cause. If the cause of its elimination be 
determined as a certain action or wish of God, at least there is no such action in 
sight. So far as the effectiveness of the will of God in this regard is concerned, 
being autonomous, why should it be effective in a certain case and not in the 
rest. There is no reason to impute such a discrimination on His behalf. (55-56) 


Reases AAMT faraway | 

GTR ep aa sfa Bieerda A ay 
If the elimination of the malady be considered as having taken place without 
any cause behind it, it ought to have got eliminated previously as well, since 


its issuance of the same result even a moment subsequently would involve 
admittance of it as something durable. (57) 


4 ee Wa SOS: | 
AR FS: WTMaAKaaeata BME A: GCI 


What is eternal and hence independent of any cause of its birth, does not meet 
end. So far as its prior elimination is concerned, this is absolutely a non-entity 
and hence it needs to be left to remain as such. (58) 


FIA Teal aay cagiwutrasa| 
varafa ate ereeserertataad 114811 
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Now, maturation of the force of malady may amount to stoppage of its 
effectiveness. If so, this nature of it ought to be applicable equally to all like the 
effect of poison and fire. (59) 


PRe a aa eafewaad | 

Hel ST A AT: S|: View GT A AME gol! 
As regards the assumption of the revival of its effect, that has got to be taken as 
similar to that of poison and fire. As such, even those who are redeemed need 


not to be taken as redeemed. We do not understand the mystery of the force of 
this kind of power of obstruction. (60) 


Tea Aare TM earners 
aMaAaeyea RraqwMaasa: 168 


If this power of obstruction be taken to be obstructive of the individual’s power 
of knowledge and action, by virtue of its sheer presence, it would annul the very 
possibility of Siva as well as of liberated individuals. (61) 


arurifditi@ a fefsacped Aca: | 
ST Uenacranearawa st: 1G 21 


On the supposition that the malady may be effective in the absence of any contact, 
this would result in the admittance of the fact of becoming and perishability of 
the Selves (which, indeed, is inadmissible). (62) 


wana F YM A AAA! 
TeaeTand SI BOAT: WATT 11631 
Individual Selves are not just resort of knowingness and activity since on 


obstruction of these inherent attributes of them, they would lose their being 
itself. (63) 


MA Asad 7A AGeS=AATy | 
aid Fea Aa A WI ext 
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To cover anything amounts to render it invisible and by no means to make it 
look otherwise. However, covering of knowledge through ignorance is not akin 
to covering the jar (by means of a piece of cloth). (64) 


SATA Aaa HAP 
A Wad Ga a Saeraearaaraa: G4 


If knowledge were to cover anything, the same cover would become 
knowledgeable and the covering would become purely nominal. (65) 


VRAIN WP: PAT Wisp FLAT: | 
aetanteatedat Wedqaey GE 
Who is the user of the power of obstruction? If he is God, does He use the 


power with some end in view or just aimlessly? This question has already been 
answered. (66) 


errata Teo Tadd | 
Tete SF ame WAM BAT fe FT levi 
If he proceeds in the act of covering on the ground of some sort of akinness 


to anything, the shape of the model due to similarity with which the object in 
question is intended to be covered needs to be spelt out. (67) 


aTTTaaarercaAcHiet Fahy Het Wht 
fatercnath eg fread: Bee, NCI 


It so happens in course of suffering or enjoying the result of one’s actions that 
two actions of opposite nature get annulled amongst themselves. This is the case 
of similarity in this context. (68) 


ad a Hiei ta: Gast aed A Aer | 
Se MA: THA Gas ales: 116811 


The Lord has an eye on that malady and its timing and thus stops the incident of 
bearing the relevant fruit of both enjoyment and suffering. (69) 
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Aenea sasenaay: | 
aq 84 Cah PAGANI GA Ivo! 


This answer is not acceptable. There is a definite graduality in actions of pure 
nature, vicious or virtuous, and those of mixed character. The same graduality 
separates the fruition of the acts. This being so, where is the scope for the fruits 
to inhibit each other? (70) 


Te Tales MTT A Ved: Te 

dat, areata Pte sfa Barz ee 

Teargrcaateraret ae wwe: 

Ae eG AWTa: HAT: fe fasta A: 1X! 
In the case of inhibition of the results of both these kinds of actions, the individual 
concerned is likely to die well before the decision regarding his age and caste. 
In such a case, what would happen to his soul (in regard to his next birth)? Is 


Sankara afraid of the consequence of determination of his age and caste in his 
next birth and has kept the result reserved for the time being? (71-72) 


WAMSY BRAIN Warad <A | 
aa sfecrartata yar factfrry 1931 


It has been found in hundreds of cases of yogic practice that the practitioner 
coming to the state of nullity of the experience of exhilaration and suffering 
both but by no means one of getting absorbed in the delight of Siva. (73) 


AAP BITTY TARA: 
aq wife amet Hielsa ateafeala sox 
If the answer to the above objection be that the Lord does so in view of the 


immensity of the glory of time, the question would be what is that time kind of 
which forces Him to do like that? (74) 


fe arifeca sit: Hare ATT | 
waza waar: GaeT FAAA: 194 II 
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If the period of enjoyment of the result of past actions as well as the bodies of 
the enjoyers and their actions were to be regarded as beginningless as well as 
endless, that period would become available to all in common. (75) 


sien fe aeanty anizenenafeay | 

aft yaa Hed Fo FAT eI 

Saal aTTatarcearcara aHonfata | 
Under this supposition what will happen in view of anyone from amongst these 
three factors of being limited to a beginning; that the particular individual would 


have enjoyed existence for one kalpa of time and the other for a couple of them 
and hence there would arise some sort of disparity of enjoyment. (76-77a) 


ard Aas FY Share Iwi 
Wd: PY Ga TAM AatHedd | 


Under this presupposition, the peculiarity of the variety of action and result in 
the form of the look of the world would be lost. (77b-78a) 


SAAT Sa SPaHAAT IN9C 1 

aa gen: ey faa faa: HAIR | 
Then it would be difficult to explain how the individuals, irrespective of having 
been covered equally by the beginningless malady in regard to their power 


of understanding and action and hence having been equal in their respective 
statuses, have become peculiarly divergent in their actions. (78b-79a) 


Weitere aden faraatt pal AT ei 
srifcadaceratantata Sa: | 

oe ee HZoll 
Afem dea dt fe aes 
Brae F Aeeqd Aedd ice 


Now if by way of solving this problem the role of the force of instability were to 
be adduced here, even then it would be difficult to account for the divergence 
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in the quantum of pleasure and pain as met in the world. If the divergence were 
to be explained in terms of impressions of actions of beginningless status, the 
question would shift to that new ground itself as to why of the divergence there 
also. If answer be in terms of destiny and attachment, the question would be 
why to accuse them for these disparities. The will of God does not depend on 
anything. Therefore, it cannot be held responsible for any kind of discrimination. 
(79b-81) 


RaMieaaay afwers Bead | 
aaa ate AR FAT eR! 


Admittance of bare beginninglessness of the world’s working as such is sufficient 
to counter all arguments against it. Therefore, there is no necessity of attributing 
the disparity of enjoyment and suffering in the world to any kind of malady. (82) 


aan fe ee Wat Maar A FaTH | 
emfrad A aeqerghiediadt Act: 1231 
sa Hiedd AH Hah Sqary | 
smile we Aaresich ATCT ICSI 


Until maya engrosses the individual, there is no possibility of action on his part. 
One cannot engage himself in action until he has some aspiration behind it. 
The relevance of malady lies in instigating him to get inclined to act as per the 
requirement of the occasion. On mayd being accepted as the beginningless cause 
of action, in this way, there is no necessity of bringing in anything like malady in 
this regard. (83-84) 


ay apace Faarany Hag 
PATAGAAY, STAM A WHCTT C41 


In case of futility of the concept of malady in the creation of disparity in the 
world in its usual run, the same kind of futility of it should be accepted in the 
case of liberated individuals also. (85) 


art mea a farce 4 ae aA: | 
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STATIS HISAG Afters AM WaT CE 


If the law of action does not remain the same from the beginning to the midway 
owing to its peculiarity, what is the guarantee for its remaining the same in 
future also in the form of the self as well? (86) 


Tey Va TeHlenfeH: HA: | 
SAMI Ale aff wafer cit 
On admittance of irregularity in the law of action, the entire law of causality in 


regard to bondage and liberation would also have to collapse while the fact has 
been settled that ignorance leads to bondage and knowledge to liberation. (87) 


fate wand Ba actoh ard sahara | 


Sad ae da: SAacafagqeray icc 
framerate BISA Wad | 


When there be a case of two sorts of action of opposite nature annulling the 
effect of each other, there needs to be brought in a third action as the remedy of 
the opposition. Where then is any scope for bringing in anything like Siva and 
Sakti as the solution? (88-89a) 


Fate spread Waa Tal Ta: 11281 

AIR AaesetTretahia: | 

HALT A Head MA HAA FT gol 

CSI WARAA STA ATAaAL | 

Ua Bea aaa eeu aa FT evil 

wid fartel seared aim oagHeo | 
In case of barrenness in the yield of the fruit of a set of two actions of opposite 
nature, and continuance of the same state in case of other actions also there is 
the danger of continuing the same state of fruitlessness in future also until at last 


the moment of death of the individual may come and yet the same state of tug- 
of-war may be remaining continued resulting in the liberation of the individual 
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leaving behind, thus, rendering all the principle of descent of force into a matter 
of sheer imagination. (89b-92a) 


HASAMAACHATIP TATA 11S 21 
SAR wel Ad aeaishs aan a fry | 
Now the question is that if any action other than these two may bear fruit 


meanwhile in the state of tug-of-war between these two, why anyone else may 
not do the same? (92b-93a) 


asa A wa wits 11931 
wed: Vite ast fed aa: | 
If perchance those two actions get redeemed of the curse of fruitlessness owing 


to removal of the obstruction, what will happen to the bar on their fruition? 
(93b-94a) 


SHAY CSW FT TINA RI 
q freesta den wipod 4 ava | 
Homogeneity in action arises out of the nature of the action itself and is not 


subjected to graduality. It is this homogeneous nature of the action which on the 
will of Siva forms the cause of the descent of force. (94b-95a) 


friars aaa a Pegg: HQ. 

SHA Apa Wadd fect | 

tq Svateorn aret ydaea ¥ Rg! 
What may serve as the cause of the stoppage of the descent? Homogeneity of 
action cannot be effective in this regard since what it had to do, has already been 


accomplished. So far as the causality of the wish of the Lord in the regard is 
concerned, this aspect of His role is sure to remain the same as earlier. (95b-96) 


UdTasty Aste sereorn Whicrd:| 
wreaedsha fe Fersecaecaregyond 118911 
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In this way, any number of other probabilities conceived in regard to the will of 
the Lord, such as whether the will of Him is eternal or ephemeral, cause or not, 
etc. get cancelled on account of their attribution of any evil design to Him. (97) 


ara ated uf: aisfa fadfera | 

AEG: TAMAS eI 
aretaaat eS aaa AAAaTL 1198 11 
seed aah Sead Yay | 


COSTAR ARIA LAST: IQooll 


SAITAMA TTA TTA 
Tas Was aise wfwurafad: HA: 1120281 


Those who claim that the Lord makes the force descend on account of practice of 
renunciation, detachment from enjoyment, acquisition of righteousness, power 
of discretion, practice of association with noble persons and noble ideas, worship 
of the Lord, continuity of practice, being encircled by dangers, anticipation of 
danger, appearance of the symptom of some such danger on the body, service 
of the Sastra, completion of the quantum of enjoyment as well as suffering, 
knowledge and period of glory, all such imputations of motive to Him need 
to be dismissed as has been done already. These imputations levelled against 
Him suffer from a large number of defects such as intermixture, collectivity, 
severalty, commonality besides irrationality. Therefore, I fail to understand 
what this mode of descent of force is. (98-101) 


sea MPafarereealaHareay | 

siya serrate 12021 
Under all this travesty of understanding about the descent of force, I cannot but 
take resort to what has come out of the mouth of my teacher Sambhunatha as the 


glorious medicine capable of serving as a remedy against the poison generative 
of delusion and swoon. (102) 


Sa: TATA AGT: WHR CAAA: | 
BUSCH IS! ANIL HP: MRo3ll 
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The Lord is autonomous, pure consciousness, of the nature of illumination 
and capable of concealing Himself sportively and reappearing in the form of 
innumerable atomic individuals. (103) 


a vag afermantaacnannay: | 
ars TaTeaMeta afin, 1k o¥l| 
By means of His own action of assuming all possible alternative forms, He 


binds Himself by virtue of His autonomy. All this has been made out already in 
different chapters of this work. (104) 


errafetar tae seat FA: | 
TS ST URS AMINA: Roll 
Herein, indeed, lies the greatness of His autonomy that besides assuming the 


atomic forms, He again comes to Himself encompassing all atomic forms well 
within Himself in all their purity as inherent in Him. (105) 


aaa g ea am afeiracqereh ae | 
ate a Garafraeeaaresyaerd 11208 1 


Here in this system there is no necessity of any other Person accomplishing the 
task of liberating the individuals from the shackle of bondage whomsoever He 
chooses. (106) 


aa Us Tae Bq eG VT ASNT 
TSAMAMA TAMA HAA Rov! | 


If the Lord Himself be capable of accomplishing all this and of that aptitude, 
there is no necessity of bringing in anyone else as the motivator of Him in this 
task. (107) 


sTererereaat a fragt yeRT: | 
TATE RPAH MAA ATHAY LOCI 
yarer fraarrate aa ArT 
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The most revered teacher of our teacher (Somananda) has stated in the Siva- 
drsti that in the state of five forms of accomplishments of Siva as stated therein 
(creation, sustenance, dissolution, concealment and benediction of grace), where 
is the necessity of ascribing to Him any other motive or a group of motives? 
(108-109a) 


BRASITMG GA AMET HL 1120811 
TAM: Aa Valet Casa HA fF aq | 
In spite of the individual’s real nature having been concealed, the autonomy of 


his activeness remains intact. This autonomy of action remains so for the sake 
of his remaining active all through. (109b-110a) 


Bae TAT cartfatfercan Paftraary 1g oll 
Sata PATA Saeora eee «| 


Indeed, it is the will of the Lord to conceal Himself which becoming operative 
serves as the fundamental cause of accumulation of the impression of action as 
well as formation of the malady of action in the individual’s inner being of the 
status of beginninglessness. (110b-111a) 


fife: qurerearguical Tea GROPZ eee 
Ufa fra AAT Byer clea Act: | 


Imperfection of the Perfect is, indeed, His desire for self-concealment. It is due 
to being associated with this desire of Him, that the force of instability becomes 
a malady. (111b-112a) 


FA STAMP RMTARTASTA FEAT NRW 
a fafa a4 @qta Fever: | 
Since anything like this cannot happen without the imperative of Siva as pure 


self-illumination, therefore, He needs to be regarded as the cause of all this. 
(112b-113a) 
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ser Ofteferfaeaaara ararrderd 1122311 
el ae cer we frdesafar after | 


In this way, in all these three acts of Him, that is, creation, sustenance and 
dissolution, He needs the help of maya. It is His requirement of maya in carrying 
out His desire for self-concealment and atomisation which results in turning the 
process and the action into a malady in spite of the involvement of the will of 
Siva Himself behind it. (113b-114a) 


aq afearasy fra: TT BWA AA 1Vevil 
TAR A Maa AcHAvit 


SURFS TASN TATA Sega BML 224i 
SAAT Taree | 

aA YS: Tama: fra: Wa HOM 1g 2e 11 
FoF SRSA ARATE: | 


In the case of the individual where Siva is reflected in His own form, there is no 
more possibility of malady and impression of action remaining intact in him. In 
the absence of the very cause of individuality, how can the latter remain in him? 
So is to be understood the case of maya also. Therefore, it is the self-luminous 
Siva who serves as the cause of the descent of the force. It is sheer His autonomy 
which serves as the cause of the manifestation of the homogeneity in the case 
(leading to the descent of the force). (114b-117a) 


POMP HANTS: Roll 
aren fra ate: wiwodsmeneary | 
a wenfea af: a Halederd eecil 
adasa Caeha Fel aay cast ae | 


Those who devote themselves to Siva without any ulterior motive in complete 
disregard to their status of family, caste, body, age and action, they become 
worthy of the descent of the force. Distinct from it is the case of those who 
cherish devotion to Him for gaining a certain objective. That is not applicable to 
aspirants of redemption. (117b-119a) 
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arTeatigrataaay Spaz ugVeil 
Wisden Hy fracas TA: | 


In regard to the dual objective of enjoyment and liberation both, the fact is that 
while enjoyment may need performance of righteous action due to specification 
in the quantum of enjoyment but liberation does not require anything like this. 


(119b-120a) 


STAT SAsSHs Testa Aq 1 oll 
fearcat tante Aye wasicaisea festa: | 


That individual is taken to be a deserter, tirobhava, who in the absence of any 
reflection of Siva-hood in him poses as if he is imbued with that reflection and 
thus after getting the mantra, etc. leaves the School. (120b-121a) 


HAMA WSTARATAAATT 122M! 
entenina utara | 

FARE TAMA MRA WRI 
TeewsrMPayed H Ua gq faavead | 

vag seat tae: cad Aq faqoata 1122311 
wet aber tara ae Tae Paracas | 

tad afwrd yfara ta cal tad WY: Will 
Taare tq get Horas: | 

FERPA TAIT UT RTL HR 24 II 


In the Sara Sastra, Lord Siva Himself has observed about it as follows: The 
individual is at liberty to enclose himself with virtuous or vicious notions as he 
chooses resulting in his landing himself to any state of being from the lowest 
avici state of hell to the highest state of Siva-hood. Indeed, it is Siva Himself 
who binds Himself by means of the concerned group of forces as well as liberates 
Himself. He Himself is the enjoyer as well as the knower, enjoyment as well as 
the state of liberation, the Goddess as well as the Lord. He alone is the state 
of immortality (represented by the unique syllable Om) like heat inherent in 
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fire. Bondage and liberation as two ends of the reality are His modes of self- 
manifestation. (121b-125) 


satpasae frensafarada: | 
AAARMSTAR Feat TACTTGA: REM! 
Prentice wy: fe Tear pen fra | 
arta ate fe Ae Ae AAT RII 


It has been observed in the Nisakula Sastra also that those who entertain wrong 
notions, suffer from malice and delusion and hence are unwise. O Dear Parvati, 
what can a particle of dust falling on a piece of crystal or the sense of blueness 
attached to space do to it? What one needs to do is to get rid of the doubt of the 
malady. (126-127) 


SaPsaIMpEraS WaToTeqhatasts | 
eaeeattafeaarenanchret 

Rh: Wat Teh: Wags: | 
a Caer: Afra: HaaHTEM: 

TPA TAA HMAZ: RII 


My teacher of wisdom, vidyda-guru, has written in the Pramana-Stuti Darsana as 
follows: 


“The propounders of the doctrine of illusion conceive of the descent of force 
as a result of automatic stimulation independent of the will of the Lord during 
the interval of the period of prevalence of righteousness and end with that of 
unrighteousness and vice versa.” (128) 


INTIIARM FEATHeAA TAM: 11% 21 
T Ua Ufpoaes vets Aare: | 
The light of homogeneity of descent of the force has been considered as 


consolidated each in a threefold mode, namely, intensive, middling and mild 
and the same again getting divided into three with the mutual intermixture of 


these states. (129-130a) Indological Truths 
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Tata: WAPI SEMA AMRAT 12301! 
Hewes A ARTA: | 
Header: TAs fatradd 3g 
wade Gal ata sAledacaar]| 

Talay AeA Meares Aq e32li 


The intensified state of the intensive kind of descent of force results in the fall 
of the body followed by liberation while the same in its middling state brings 
in homogeneity resulting in the removal of ignorance in entirety. Owing to this 
state of removal of ignorance the individual is enabled to understand by himself 
his states of bondage and liberation. This great knowledge in its intuitive wake 
does not require help of anyone conversant with the Sastra. (130b-132) 


Ufa ara AH MATA SRT | 
wret efa oe farenraraPry 1233 


The teacher as the moon removes the entire darkness of ignorance of the 
disciple by means of the rays of his intuitive knowledge and brings to an end 
his ignorance as well as suffering and makes him look at that teacher with wide 
open eyes delightfully and surprisingly. (133) 


aire: ndadaeaisa: pdarad: | 
fare: Baa a Cadac ieHpeniey 13x 
se: taay: wremeofaahasa 

aye wee da a few: Bish Sega: 1934 


There are two types of pupil, one accomplished by himself and is known as 
samsita while the other getting educated with the help of the teacher known as 
sisya on account of the former’s role as the subject of the process of education 
while the latter as the object. The sista is considered everywhere be it the context 
of his knowledge of the smrtis, time inborn talent in the understanding of the 
meaning of the texts. The denomination of samsita implies doership of the act of 
learning while sisya his role as the object of the act of the same act. So far as the 
fundamental act of learning is concerned, no living being is completely bereft of 
it. (134-135) 
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Tata anaes aetna | 
af: wet Teafetssara scarerserd 112361 


In spite of sharing in that talent in common with all living beings, however, there 
are grades in the magnitude of the capacity of learning with respect to steadiness 
as well as frequency of vibration. (To remain up to the mark) the learner needs 
to exercise his reasoning, conversance with the texts, guidance from the suitable 
teacher, discussion and constancy of practice, etc. (136) 


ear fe faa taada Yrdsiq | 
Heaty deta ya: HAA: LZ 
The unsteadiness in the acquisition of knowledge may get gradually consolidated 


into steadiness automatically in a certain instance while in other cases it may 
require recourse to certain devices. (137) 


aa at Wana Way wad 
AM aM WRT Heat FAA: 11R3Z I 
Inasmuch as the teacher strives to develop the capacity of intuitive learning 


in the student gradually, his excellence as the teacher and competence in the 
discipline goes on increasing. (138) 


stead: Rafearraaaishs whasracnd | 
Uefa aa dares frat Sarat ST AT 1e3eil 


In spite of having acquired his fund of knowledge in all its profundity from 
elsewhere, whatever he comes to understand through his intuitive power, adds 
to his credit of excellence in Siva-hood. (139) 


Fara aafacateat areata | 

4 Gare at faenad whavtact: evo 
sifefagraeraedraisfuttsat aa: | 
Seeneeisrtal TA I Sa: evel 
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A teacher who is imbued with the power of intuition is not required to observe 
the conventional rules laid down in regard to the discipline concerned including 
bathing, progeny, etc. as he has become possessed by Siva Himself who is the 
root cause of all knowledge whatever all kinds of samskdras, impressions of 
nobility, being meant for the same possession by Him. (140-141) 


cardia auth: frame | 

Female: asf caqay AMT URSIN 
Along with the variation in the degree of his solidity and quantum of vibration 
in him, he, too, is capable of becoming a teacher of his own sort through the 


observance of austerity, japa and help of a certain teacher as assisted in the 
modification of his samskdaras, impressions. (142) 


TaUsTeed: TK Wer | 

ad asa SH faedead TZ v3 

SAUYIHA Based Tas | 

siafict vaca 7 Ae eMaH: Ne weil 
As has been stated in the text Vajasaniya, beginning from the suggestion that 
he should drench his body until he gets established (in the stream of the system) 


and thus he would come to be regarded as initiated, abhisikta, even without any 
use of the water of the jar from outside. (143-144) 


sraddisiserrmeanel a aaa | 
Prefad west fragt feroratrez ew 


The same view of initiation of the kind has been expressed in texts like Sarvavira 
and Brahmayamala, etc. by the great Lord Himself, needing no more to elaborate 
on it. (145) 


seal Wifastas fe fe mea a aera | 
AMA Ga Aes We: 11k eI 


In this way, does there remain anything which may not be availed of by means 
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of the intuitive knowledge? This has been claimed by Patafijali in his Yoga-Siitra 
through his observation pratibhadva sarvam. (146) 


SY TaeTHTAeT Was Tetee: | 
ATI PA daa TS level! 
fade ta oa aed fradd | 
sfifraraaenadcery BAI: RCI 


Some other thinkers have said that such an intuitive teacher is alright only in 
the case of students who are selfless but not for those who are interested in the 
result. For the sake of this latter kind of students, only that teacher is suitable 
who has become a teacher by virtue of observance of traditionally approved 
rites. This is the grand law of Nature that it does not stop its operation until 
the result of the action has been produced. Accordingly, it is only that teacher 
who proves to be fruitful who has observed all the preconditions necessary for 
acquisition of the wisdom. (147-148) 


sTaeateta Wekaarcach: | 
MATA SH MMT TARETAT: 112¥S 1 
aan fe sifrereneafagdt assaqygten:! 
atatsa agar afer esol 
aaa aed aed AAATEAH | 
Our teachers like Somananda, Kalyana and Bhavabhiti and others who went 


into the essentials of things, have characterised this viewpoint as untenable. This 
is obvious from their mention as such in the Trisika-Sastra-Vivrti. (149-151a) 


Wa a ae aaa cee Fraforntt iie4ei 
Set sacra frasaefratsiar | 


The established knowledge available via intuition is the gem of ideation. In the 
absence of such a precious element in knowledge, all other kinds of knowledge 
would fall short of achieving their goal, since their respectability rests in scoring 
that goal. (151b-152a) 
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agVMVScisad 4: Hagha Aaa: MR4rzl 
a fafgursataet @ anit a a <ifera: | 
afafiat faut aad as via geil 
senfeteiirarataevat: Spey, 

aM Genfeaeoreadaata afta ie4sil 


He who understands this in its essence, his initiation leads him undoubtedly to 
liberation without the offering of the oblation of sesumum indicum and purified 
butter. He who knows this, without having ever come across a mandala, becomes 
accomplished, a yogin and really initiated. He is regarded as conversant with all 
the rules of sacrifice even without having understood anything of them. All this 
has been made obvious by statements of the Lord Himself in the Trisika-Sastra 
concerning knowledge, initiation and the reality. (152b-154) 


arr senfefean aafeathrr 
eaMeyaTeM Fae Pasa equ 


Methods of acquisition of knowledge and initiation, etc., are useful only for him 
who is shorn of knowledge. As such, let us stop with discussion on it right now 
to be taken up in its proper context subsequently. (155) 


TRMATATACTATASTT | 
What Waa TASS Fa: 112411 


Though teacher and Sastras, etc., have their own importance in the context of 
acquisition of knowledge quickly yet intuition is the supreme amongst all of 
them as it is the fulfiller of all aspirations in that regard. (156) 


Sear iHAa PeUAaSH A | 
Ggd AK dea aA aa Aaa 4! 


From amidst the two ways of acquisition of right knowledge, that is, methodical 
and unmethodical, it is the latter which leads to the highest goal, this has been 
established in proper contexts as per the occasion. (157) 
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FE Wada aeHNSaAa: | 
SMISTAGH ASI AMeErel TR: GCI 


That teacher is highly beneficial who is equipped with power of intuition as 
well as self-culture acquired through effort since both these attributes are 
complementary of each other. (158) 


Tafa peaty arafgrafaaras| 
Wraeta GERI sasaT 1848 1 


If someone happens to develop the power of liberating the entire world by way 
of his effort to liberate himself, that would be like a firefly, gem, star or moon 
becoming as luminous as the sun. (159) 


wa: Ware merrerepd fae | 
ase eta aeaat fe faesraat: 1ggoll 


It is with the view of developing the genius of the teacher and the taught to this 
extent that we have authored this Sastra. He who would aim at this objective, 
would be the teacher (in the real sense of the term) leaving behind the rest as 
mimickers. (160) 


Wiasifad Foun Fa set A wad | 
aga 4 fan ofa aioe APTA: G81 


Due to dependence on the guidance of others, people generally do not manifest 
the power of intuition inherent in them and do not know the reality without the 
help of them owing to mildness of the descent of force on them. (161) 


epended wag dy dy freed | 
FRU Tah A Wed: MAI: Tad: Rez 


In the Kirana Sastra it has been stated that some people get enlightenment from 
the teacher, some from the Sastra while a few develop it from within themselves 
while the rest get insight through action. (162) 
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Sara APTSeaaaPaAaT 
staatefrancs faactatrefir 126311 


Some of the students become qualified through knowledge while some of them 
through action. In the Nandisikha Tantra this has been elucidated in detail 
through a dialogue which is being presented here. (163) 


Warned deat Preead | 
afea: frac alssquret fren ieevil 
fa Wet pd con SRSSpaTA | 


Since Siva lies beyond indication, how can He be elucidated? Having been 
enquired like this by the Goddess, Sambhu replied as follows: (164-165a) 


saaisa fade: a fe ta faery eeu 
eer a yal what aAqTa | 


There is only one means of getting rid of what is worth being free of and evolving 
the intuitive knowledge, O Dear. That is discretion. (165b-166a) 


Fel Waa Awe APA Alaa REMI 
TRIPP aT: TAP 
When anyone becomes furnished with intuitive knowledge, he not only becomes 


redeemed himself having got free of the malady of maya by virtue of descent of 
the force but also may liberate others. (166b-167a) 


Aq Wrst Metsea gy Ufa ze 
fa ton pa WA Wada fasta: | 
aera Head Wey: Ways ae Ha sigeci 
Now the question is as follows: While previously it was stated that liberation 


may be attained through initiation but now it is being said that the same may be 
available by means of intuitive knowledge. Why is it so? Having been questioned 
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like this, the Lord responded as follows: ‘One gets liberated via initiation as well 
as intuitive knowledge, O Dear!’ (167b-168) 


Tara GF AM alan aeqaepyey 
Whasisea tatae Hac wMafarge: 126811 


‘The difference between the two means of redemption, however, is that while 
redemption of the disciple through the teacher involves dependence on hin, 
intuitive knowledge as the cause of bondage and liberation both has to be 
revealed from within the aspirant himself as his inmost nature in the form of his 
aloneness.’(169) 


HATE Ys hw: WaT TM AW | 
aferaqe fe araaafag cat 11201! 


(In response to this answer of Siva, the Goddess asks as follows:) ‘Now the 
problem is that while liberation through aloneness has certainty about it on 
account of the involvement of the Supreme Reality in it, the same is not the 
case with it because of its dependence on as many as three agencies, namely, the 
individual, the Force and Siva.’ (170) 


Al aeat Fey MH: HO Ada BM! 
fra: Hdfa aah Wa TATA: 119811 
Wiiddage aga aay | 

ay fada: fe area caeq fated igeril 


The fact in this regard is that there is involvement of three factors, the individual, 
the Force and Siva. From amongst them, the individual is subject to bondage, 
the Force is the means of bondage while Siva is the agent of bondage. Sources 
of this wisdom are the teacher, the text and the individual’s intuition. From 
amongst these three sources of the wisdom, wisdom acquired through self- 
discretion is said to be the best. ‘Please tell me, O Lord, how discretion works in 
this respect.’ (171-172) 


sah WAM wTafeaqe: era: | 
frenfearafata Tera: 112193 11 
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arena: fag wifarat aaa 


Having been enquired like this by the Goddess, Siva, as the primeval teacher, 
replies as follows: ‘Out of the factors Siva and the text, the aspirant needs to 
learn through the device of questions and answer the secret of the intuitive 
wisdom and examine its pros and cons in the light of the intuitive wisdom and 
thus may become accomplished in that wisdom.’ (173-174a) 


Sentara fF ieoxt 
faara deanrata wha agered | 


Intuitive knowledge is that which evolves by virtue of having been cut asunder 
the bondage through the sword of initiation and contemplation on the instruction 
of the text. (174b-175a) 


TeaRoaaccnted Wat AAPA 104 11 
asi areata ae ada ae 
SRT eae May SRST 19611 


The intuitive knowledge is likely to sprout in all its glory like the seed sown at 
the right time drenched with water frequently and brightened in its splendour 
like a firebrand covered with a layer of ash having been removed through the 
practice of yoga, sacrifice, japa and instruction of the teacher. (175b-176) 


faaaisdttaacay aernta fatary | 
Waa tara Patad Aa ei 
wad ¢ aad aaa Seay | 
SMTA AA TA AAAI ATT R921 
Teg SARUM Wats q ae fear 


This kind of discretion is extra-sensory. Being subjected to discrimination, it 
develops in the form of the wisdom of the individual, the bondage, the Lord and 
the knowledge (for the redemption) automatically. On sprouting of the intuitive 
wisdom from this background, it gets manifested via the channels of speech, 
sight and the auditory organ and whatever is dependent on them, O Beautiful 
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Lady! Taking recourse to the higher wisdom, the aspirant needs to liberate 
himself from these fascinations like one blowing out the flame of the lamp on 
the advent of the daylight. (177-179a) 


Weyatadaey eafeater arate 11298 11 
qresenicaniegtewistaraa | 


The practitioner, in whom the power of discretion has developed, may perceive 
through consciousness sounds from far afar, direct his consciousness on the right 
target, grow himself extraordinarily and thus display peculiar feats in several 
ways. (179b-180a) 


aaafadary TAMAR AE: RCo! 

wterg Gace francesa: | 

AeTTAAG A MTT Faeirad gee 

aoa Hetd Ty | 
Such a practitioner becomes indifferent to all sorts of allurements out of his 
exercise of discretion towards everything whatever as also owing to having 
become possessed of the sense of Siva-hood. So much has been laid down in the 


texts, regarding his power, O Beautiful Lady, as to be capable of envisioning Siva 
inside as well as outside like one seeing one’s reflection in a mirror. (180b-182a) 


eaTearaea arf Fafaz get 
fatssiet fe afd auc | 
seq fagl: Sa qeRfafa AeA 12c3I! 


The person who is imbued with the discretion between what is acceptable 
and what deserves to be rejected ought to meditate on his own consciousness. 
Whatever has been said (in praise of) siddhis, accomplishment of extraordinary 
powers is meant only for winning over the confidence of the people in the 
Ultimate Being amounting to convincing them that through faith in Him alone 
they can get liberated. (182b-183) 


RaAsaeuty sal Ferd 
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Udd Wad AS AAT GATEAL Vex 


It is through contemplation on Him that one has the possibility of getting 
redeemed. Whatever has been stated to you, (O Lady) is concerned with the 
distinguishing feature of the man of intuition. (184) 


MATGASH AY TAMA VAT 
areas J PIA APTA U4 


While practice for the capability of being effective in cursing as well as benediction 
the practitioner, indifferent towards such powers makes use of them to liberate 
himself as well as others. (185) 


adtsaearn TEisy: Tatayay | 

a va wage: waiwacst Fred ee 

qed Yad: ra va warviand 
Owing to contact between the physical elements and the senses the individual is 
sure to remain wandering in the world while having got imbued with the power 
of intuition, which is known as Sakti, Force, he has the prospect of getting the 


Force descend on him culminating ultimately in his assimilation into Siva and 
crossing the ocean of the world. (186-187a) 


TATA PART AZ 112921 
fades a tage deed eitakrsay 
The Goddess asks Him again as follows: ‘(My Lord) you have characterised the 


knowledge as acquired from the teacher as sensory while the same as born of 
the power of discretion as extra-sensory. How is it possible?’ (187b-188a) 


Ba Fests UIST AAA SUH ATA RSC 
aad vada dfeadl wea: fra: 
Bean: Fata wa self cei 


Being questioned like this, the Lord answered as follows: On account of being 
inanimate the intellect remains affected by impressions of inanimateness as 
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fetched by the senses. (As distinct from it) the wisdom born of intuition eliminates 
the inanimateness of it followed by submission of it to the illumination of Siva. 
Limited luminosity is the characteristic feature of the inanimate. (188b-189) 


Tiga 7 ft g afeafaceronR 
fade art dd wareqrafed ego! 
Manas and intellect, indeed, are not different in their basic character unless they 


get mixed up with a cause of an entirely of different nature. Being penetrated 
by the Force of the Lord, however, they become promotive of discretion. (190) 


7 wlgicerte areair: fra 
Waa aged sara Fred 1igsvil 
Without coordination of the manas and the intellect, there is little possibility of 


acquisition of knowledge, O Dear! They assume the subtle form of sak through 
the penetration of it into them. (191) 


fads: Taser We AaAqeTa: | 

Sfeda ¢ PrraTaeaaeaa Reali 

sifted aft aun sefatsayl 
Discretion bears with it the sense of nobility by virtue of being purificatory of all 
the ideas while intellect being of triple nature, namely, the highest, middling and 


lowest, as well as on account of being accompanied by the extraordinary powers 
like anima, etc. is binding, inanimate and sensory. (192-193a) 


qo wfaerat gaat <teren far ferereat 1129311 


‘What is the utility of initiation into the system and practice of Saivism when 
liberation is attainable via intuition itself?’ asks the Goddess. (193b) 


Pasar fe sara arerarfersratraa: | 


URreSsiigqerd wesud fraeat 12exil 
THM TIA HOT Fah 
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Sera TTA FT WaAaetHsry eeu 11 


(The Lord replies as follows in response to this query) I have to say that initiation 
is a Necessity particularly for the sake of children, childish and women who get 
redeemed through it from the shackle of worldliness and get awakened on the 
path of Siva-hood. Thus, it serves as the means of liberation of them. By virtue 
of initiation they get redeemed of the shackle having the possibility of getting 
purified in their ideation as born of discretion. (194-195) 


say Usd wea: waa A AeA: | 
aa frathrdarciesten aed aetfeft eee 
Even though having read the text those who are incapable of understanding its 


sense, for them the dialogue between Siva and the Goddess may bring clarity to 
their understanding. (196) 


MAMET ATOM AM AM | 

aM Wet catgeifer fapcwtadery 1128911 
In the text Nisdtana, it has been observed that out of the three sources of 
knowledge, namely, self, teacher and the Sastra, it is the knowledge evolved 


from within oneself which is foremost and is capable of taking one across the 
sea of options. (197) 


FATA ARAM CTT A TAT | 
wel fracaygen fe meicamcrafefa gsc 
Mantra, self, elements, materials, divinity and essence all these six are the 


alternative sources of knowledge which get reconciled ultimately into the self- 
knowledge. (198) 


Carat ea Tetear AeA | 

WARSI: Hel HAAN AAMT 1kS8 1 
wet daead wad: MAM AfarHcrwel 
Aaa: HAT AMTAIGRA [Roo 
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According to Malinivijayottara Tantra, the aspirant needs to internalise 
whatever information and insight is available through these sources and wail 
for that opportune moment when as per his worth Siva’s Force named Sanii 
would descend on him and would prove liberating via his assimilation into Siva 
(199-200) 


sar daderentass wad 4:1 
aA Tepe Hefatefradd 10zIl 


Having said this much on the topic, Siva moves on to the topic of intensively 
intensive form of the descent of the force in the case of some rare one whose 
ignorance gets removed via it. (201) 


waar: © frag: reaesar 

yfarqiad wfgae Arad aye wid Nol 
Being possessed by the force of Rudra, the aspirant of liberation surrenders 
himself to the will of Siva and happens to be brought to the proximity of the 


teacher for the sake of fulfilment of his aspiration for liberation as well as desire 
for enjoying the course of life. (202) 


TARA ATLANTA WMS] | 

TAME TS Vesa TAT MMI 
Due to having placed Himself at the disposal of the teacher, and thus having 
satisfied him by his service to him, the aspirant gets initiated by him to the 
discipline of Sankara. From that moment onwards immediately or after the 


lapse of the time due to his credit for enjoying life, he, on the fall of the body, 
has the possibility of departing to Siva. (203) 


Te ACA: HiPacHeaacreaT | 

ta @G Ufa a Ga aise are selfed: 1Rovl! 
aran france caterer | 

yd fe a ae Heed A ASAT |v 
aan 7 fe ares AeA 
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The duration of time intervening between the surrender to the teacher and 
attainment of liberation is something dependent on the intensity of the 
contemplative will of the aspirant to make himself deserve oneness with Siva. 
It is irrelevant to raise the question as to why the same was not spelt out any 
earlier, because the experience of oneness with Siva is unique even if guided by 
its own law which is coincident to its occurrence itself. (204-206a) 


TATA TMA Hrewada yea MWRok II 
aq waa a fara acafentfear 


The force of time manifests itself into the divisions of the past, present and 
future owing to the reflection of Siva in it with all His autonomy and by no 
means as a factor of unification of the individual with Him as that power lies in 
Siva Himself. (206b-207a) 


7] Mal verafaa: Pagaraha: feta iV! 

AG ASIA FT MAT AW VEIEH! 
Siva’s great power of covering lies always associated with the individual. While 
that power remains covering the essential being from the individual’s sight, His 


power known as Sania serves the remover of the covering for his self-realisation. 
(207b-208a) 


att fe Aq waasd VA Ta: MRO<II 

TH Wa I Atg: fed: Wateaeqiep 

waa ata Rraceafatareda: 112081 
Agitation in the Self of the individual is due to its experience of difference from 
Siva while His force known as Sania is unifying. Due to its close association 
with that force, the Self remains possessed of that force and gets relieved of its 


atomism and becomes restored to its Siva-hood by virtue of that force. (208b- 
209) 


cay ancaicarestaraared: | 
SST AACA Agl ATSlaqeaM Mol 
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Here also there may be two possibilities: the individual may get relieved of his 
individuality immediately or subsequently involving immediate fall of the body 
or after an interval of remaining bodily inert like a log of wood, etc. (210) 


TARTAR, WIAs: | 
Hadtanenifacaatace: @ faeafa 122211 


(As against the second alternative as mentioned above) the liberated Self 
remaining possessed of the extremely intensive Force, retains his being enjoying 
all what is available in life, however, with the core of his consciousness directed 
towards the supernal consciousness. (211) 


wd Wasa Ta Sata Y perl 
WAM AAAs TA MAHA 122 


Up to this point, this text is obviously devoted to discussion on the extremely 
intensive form of descent of Force while the subsequent part of it is scheduled 
to deal with the medium kind of intensive descent of Force. (212) 


TaTSTM Ga ate: Galfad eel 
Para fattad JF aa: WHR R231! 
When the inner being of the individual is in its contracted form, consciousness 


lying in it remains mixed up with ignorance. On the contraction having been 
dispensed with, there is the illumination of the real Self. (213) 


CAMA FIAT VSG | 
fagatt a sadtsa ee afaa: Grae Rev 
Fafatg: Partai Pea: | 

afar Pasa garata AHA UI 
RASA «| RTARTA 

aay yal qa a Wea weg: R21 


At this stage the aspirant becomes possessed of the force of Rudra whose 
symptoms are steady devotion to Rudra; accomplishment of mantra; control 
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over all the elements, reaping the fruit of all undertakings; power of composition 
and appreciation of poetry and capacity to understand all the sdstras. All such 
capacities may develop in him in their specific orders collectively or severally. 
Wise persons are likely to relate these capacities with the state of enjoyment and 
liberation as per their predilections. (214-216) 


a ead wea we fedtafawa: ope:! 
TAR Aediareriaraaarey wa uel! 
This part of the text ends with deliberation obviously on the middling kind of 


the intensive descent of Force. The other part of it dealing with the mild kind of 
intensive descent of Force begins from here. (217) 


Tediarstarscnefsarereanrasrad | 

fraser Baye wha Aisha a uri 

aa wife: UA age WAST 
The aspirant of liberation imbued with the mild kind of descent of the Force 
of intensive nature gets inclined to meet a true teacher under the stimulation 


of the will of Siva. The main features of the teacher are mentioned in the 
Malinivijayottara Tantra as spelt out by the Lord as follows: (218-219a) 


a: UA: Waa AeA BMT: UAVS 

B TeHas: Whal Farah: | 

ST: Aaa WRIT WTATA MRoll 

aa: Wa: Wert aarsrpeaty | 

4 Waleed waft: Rreraticar 1RzV 

a aes He Wa Ue TST 
(The teacher should be such) as to have realistic understanding of all the 
essentials of the doctrine like myself by virtue of which he may throw light on the 
effectiveness of mantras. Having been looked upon, honoured and touched by 


whom gladly, aspirants may be redeemed of sins born of evil deeds done during 
the last seven lives. Moreover, he should be such as to have been initiated by 
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such a teacher under the stimulation of Siva, disciples may get the desired result 
and attain the state of blemishlessness. (219b-222a) 


fee Tea Talat BH SAMA: URW 
Wasrgeagrn farrfgaq | 
What the Reality is and who the knower of it may be when such a query arises 


in the mind, one may become keen to meet the teacher out of stimulation within 
oneself or on the advice of some friend. (222b-223a) 


wa frre: wWead FA Nz! 
anaes AE: Pepasfa a 
Out of such a curiosity arising in one’s inner being, the teacher, indeed, is availed 


of circumstantially who may be imbued with the descent of the force on him or 
at least be cultured enough for the reception of it. (223b-224a) 


Weyer Bela HAcasIesa a: 12° 
semfetefitat fe Tet Belted: | 
Teracten BF aNd Wea Wa PrawAPL RAI 
IAS aa ata Basa aeneta: | 


waar: feralypreacarat Fred 1122611 


The teacher is made available to the aspirant immediately or gradually depending 
on his exclusive keenness for him or just partial. He needs to take initiation 
from such a teacher in the sédhand of Siva-hood as soon as possible. By virtue 
of this knowledge-bearing initiation he comes to understand the philosophy 
and practice of getting one with Siva and thus having realised the Siva inherent 
in his inmost being hc becomes one with Him and comes to be understood as 
redeemed in life. (224b-226) 


aenateaanaeg fact aad: Sper 
area Mel fe Hea aa SAT RI 
WAH ITSM: | 
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FASTA IAT HT: MRR 
FHA ATARI: | 
aa a ceaensta a Aw ea WAT VII 


The teacher makes him aware of the relationship between the body and the 
consciousness which is obviously necessary for his attainment of the state of Siva 
by getting free of his sense of oneness with the body. All this is made possible 
via verbal communication, association, glance, deliberation on relevant texts, 
transmission of cognitive force, instruction in sameness of behaviour towards 
all, consideration of breath as an oblation to the fire of consciousness, use of 
mantra, application of posture, mudra, and its significance, etc. as a whole or 
severally and the process of interiorisation of breath, prana. Having become 
furnished with all this knowledge, the aspirant makes himself deserve the 
adjective ‘redeemed’ even though bodily alive. (227-229) 


Sh FD MAA: MARAT TARA: | 

oferta ¢ Ten Pfstacd veer 12301! 

aaa fea qalsat aa farsafa haery 
It has been stated in the texts like Ratnamala and Ratnamdélagama that the 
moment the aspirant is taken out of the state of option and placed in the state 


of optionlessness, he becomes liberated only with his body remaining functional 
mechanically as usual. (230-231a) 


WReyHHaaaneeeey fag fad 123211 

4 farga tea stam frefiaz | 
In the Srigama Sastra it has been mentioned that having attained this state, 
the aspirant is not expected to fall victim to any kind of doubt regarding his 


liberation on occurrence. of pleasure or pain to the body disregarding it only as a 
matter of enjoyment or suffering of the result of actions of the past. (231b-232a) 


sfaannad sel GAAS Ta 11232 
Sao dt Tea Masts Aetat | 
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Assumption of body is the result of actions done in the state of ignorance in the 
previous life. It is due to those actions that even wise people get bound by the 
body. (232b-233a) 


ee Sls eno TEEE NT 
Tharaiaera aerate: 


Since there is the sense of collectivity behind the factors of birth, duration of life 
and enjoyment or suffering as the cause of getting embodied, all these are treated 
together as a unit in the immediately previous verse in the form of karmané 
which is the instrumental singular form of the word karman. (233b-234a) 


MAA G PAA AAMATSATTT: WISI 

Saat AAALAC SSSA: | 

Teal Pare waa sHL 12341 
The teacher needs to arrange for the immediate redemption samskara of the 
aspirant close to breathing his last by means of the use of his practice of yoga, 
understanding of the secret of the doctrine, power of transmission to the other 
body, redirection of the focus of consciousness, method of interconnecting the 
breaths known as praéna and apana and their combined flow in the form of udana, 


its offering as oblation to the fire of consciousness or through the application of 
the force of mantra meant for cutting the thread of bondage. (234b-235) 


wa castster Praa seat ACHAT | 
a Pasay SA FHT Youfa 1231 


In this regard, moreover, the way out is that on the period close to death the 
aspirant should not do any such act on account of which there may be obstruction 
in the process of purification of his inner being. (236) 


se a Paasrsrametarna: | 
wWifsatrdsae yexh Wee Aa: 1123011 
marys fafarnitard dd: Sper | 
SAAR MAAS 12321 
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It has already been observed that if he is dissociated with the prana by the use 
of the force of mantra, meanwhile he would have to suffer the consequence of 
the rest of his action. Therefore, even after suffering the consequences of his 
actions, he would have to take rebirth for the sake of getting redeemed of the 
samskaras and becoming liberated. (237-238) 


Tere Sea AACA ALVTATOT | 
faassen fe AM 11238 I! 


Therefore, it is imperative on the part of the teacher not to subject him to the 
process of initiation known as pranahari, stoppage of breathing, until being sure 
of the end of his life; otherwise the act would contravene the provision of the 
Lord. (239) 


wpfaaisa Feitd: arp aTdswearee: | 

aarrea g Sera Hara A TM FSTq_ URoll 

rarcat ata fran eerd g frat vaq | 
Thus has been explained the intensive kind of descent of force in all its three 
varieties, namely, intensively intensive, middling intensive and lowly intensive. 
In regard to the middling intensiveness, it needs to be mentioned that if this 
initiation is accorded to the aspirant before his sense of oneness with Siva has 


become firm, he would have to wait for his oneness until the end of his life. (240- 
241a) 


se a Ffreararaarereaat: 1126211 
fancid wt fern tert faa aa 


It has been observed in the Nisatana Tantra and Yoga Safcara Tantra that, in 
this case, due to the option lingering still in him, the aspirant would have to wait 
for his oneness with Siva until the end of his life. (241b-242a) 


Hermes woud Rracnsiegtsha AL USI 
qygqaa Green seers fea: | 
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In the case of the mid-middling kind of descent of force, the truth is that since 
along with his keenness to become one with Siva, he at the same time stil 
cherishes the desire to enjoy life, he can become one with Him only after his 
complete enjoyment of the pleasure before the end of life. (242b-243a) 


Wane qo aaa aed serte Prati: eval 
tert aan at sat wrafesd aa 
In the case of the weak-middling kind of descent of force, the aspirant has 


to enjoy the fruits of his concentration on Siva of his present life in the next 
followed by oneness with Siva. (243b-244a) 


Tala ARR AMaSaTAa Awe 
ASTANA SETAC: | 


Here, too, there is gradational difference from aspirant to aspirant both in 
regard to the duration of time in terms of sooner or later as well as in terms of 
the quantum of the felicity available to the aspirant. (244b-245a) 


HAAS AAS AAS GAA Bu II 
wasp fafircada: ferry | 


As regards the prospect of the aspirant of Siva-hood lying at the steps of 
intensively mild, milder and mildest, cherishing side by side the desire for 
enjoyment of life, the Divine ultimately brings them, too, to Siva gradually with 
the difference in the quantum of the joy in terms of the main, excessive and 
ordinary intensity. (245b-246a) 


sry frarghcaiereat Wares ese I 

Hatt AAAS HATTA | 
The author of Malinivijayottara Tantra relates the expression ylyasuh sivecchaya, 
aspiring for oneness with Siva, with ajnana, ignorance (Tantraloka XII1.201-202) 


and shows the possibility of its availability through the middling-intensive kind 
of descent of Sakti. (246b-247a) 
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aa Warafaeisay Paras 2ve1! 
PoOraraguaa dat Aaa wayEy | 
It is only when the aspirant under the stimulation of the intuitive power wishes 


keenly to come to the proximity of the teacher that he is brought to him. 
(247b-248a) 


a aa: Wham: wan Aa ATE MRSC 

sft 3a feared awed are yar | 

eapatac Aad Gaye wir use il 
All aspirants imbued with the intuitive power do not come to the proximity 
of the real teacher. This is the sense of the term ytydasuh, willing to go to the 
teacher, used in the text and this is not to be taken in any other sense. Indeed, 


it is only when he becomes stimulated by the power of Rudra that he wills like 
that. (248b-249) 


at Wafacen era gore : | 
qeidaeecuetargqdata Spey iW4oll 


Thus it is obvious that only when he becomes discrete enough as a result of 
being completely filled in his inner being with the right kind of knowledge that 
he becomes keen to meet the teacher for the sake of tallying his viewpoint with 
that of the teacher for getting it confirmed. (250) 


se aera wermeh Teter 
sifters: Pra <a GY Aad ARTI 
aa vena qa a UAT: | 

aaa 3 fae Stet Fe aa: ee2I 
waarea t frgerea sfa fe wed | 
Taree @ Wet AAR: R431 


It has been stated in the first chapter of Nandisikha Tantra by Lord Mahesa 
Himself that when there is arousal of aspiration for Siva in the inner being of 
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the individuals and they become imbued with the sense that they themselves 
are Siva, being initiated by the teacher, they get liberated. Sheer initiation turns 
them into achievers of what they aspired for. The part of the text beginning 
from verse No. 203 is concerned particularly with those who are imbued with 
the mild intensity of the force. (251-253) 


Tae Waraiass WANA afeia: | 
34 ORS Aa TAVITA: REI 


Lord Sambhu has delineated nine forms in the descent of the power of intuition. 
It summarises the entire essence of the Lord of consciousness and delight. (254) 


WR: WA: MarTasaseatstd: | 

aenfatshs ShieTessea Tea: 1RQ4 I 

am: Mfararaise wea feraase | 
Luminousness is the highest form of the descent of the force since it is rid of all 
kinds of adjuncts. When the same becomes mixed up with adjuncts of enjoyment 


it gets degraded to the lower state of it. Still, however, it, too, culminates into 
oneness with Siva. (255-256a) 


sate BaeAtarddtat Ad: Well 
Tet Ca Etat Fatal: GF Aaa: | 
In both these cases of descent of force, there is no place for action, etc. as they 


are intervened by the role of mdyd instead of having been allowed to remain in 
their pure state in every respect. (256b-257a) 


A AMR AF Sal ST Agta: AVI! 
eafrarad sete sar | 

Q AAA SAH HATTA: RGA 
ufeoTamea a ai farsqaie: | 


Those Rudras who lie within the fold of maya as also who lie above it, they get 
transformed into Bhairava following the lapse of their responsibilities by virtue 
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of their force of consciousness. Those, however, who lie beyond the circle of 
maya and have no such adjunct attached to them, attain siddhi on account of the 
descent of the force immediately. (257b-259a) 


TT DISTRI TaTaTA: 1RGR I 
q Fafecaargat: met HaafarT:| 
Now the question is that when devotees of Siva are said to attain accomplishment 


in mantra, etc. by virtue of worship, japa, meditation, and the like actions, how 
can they be regarded as having nothing to do with action? (259b-260a) 


Ha aenfaurdifrasearerfey 1126011 
waite sere Henigreray | 
One need not think like this. Since such devotees have already crossed the 


barrier of maya, they do all this disinterestedly as a matter of just spontaneous 
inclination of them which need not be elaborated upon any further. (260b-261a) 


prarerseraneraae SPIT RELI 
dyqtear fafa deofacadegal 
When action, homogeneity of action, detachment, maturation of malice, etc. are 


due to the will of the Lord, they should be regarded as the result of descent of 
the force itself. (261b-262a) 


worfcat foraifrtaed Aq HA Aq URI 
ay decipec fe squat aq | 
fated AaqGed Gara GF a A: lI 


Japa, etc. are also bare manifestations of the creative will of the Lord and on no 
account are actions of the individual which is fixed for indication to that form of 
the act which is accomplished with the expectation for some lower kind of gain 
out of it for the enjoyment of the doer. We have no role to play in such a usage 
of the word ‘action’. (262b-263) 
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aH AMcHA Hofer AeeaqITy | 

FIAT RIPMSS TATA: WARE: URES 

Tara friars arisey aagqary | 

Te BIG CAH Aas 4 II 
So far as the response to the query of the why of the keenness for the enjoyment 
in the individual is concerned, it has already been given in the form of the 
peculiarity of the behaviour of the illumination of the Lord who out of His 
autonomy conceals Himself, binds Himself, enjoys as well as suffers as the agent 


of the action and thus manifests Himself in a variety of peculiar forms, however, 
without getting Himself affected by the malice and action, etc. (264-265) 


sad 44 frarife: Praca uggatat | 
afta dcpd Head Boe Ree II 
am a a fHaitad: aa: fasyraicatl 
Siva’s power of action is that which operates in the individual as the factor of 


bondage having inhibited his real form and immediate yielder of result when 
known in its essence. (266-267a) 


afafoscarnafacaen fatsftereart 1126911 
BT ATH Ta TTT ETAT | 


The word siddhi in this context amounts to undivided stream of self-consciousness 
which is the immortal Goddess of enjoyment, liberation and autonomy. 
(267b-268a) 


fawafeeca ta at aiface Fret 1R«CII 
ARIMA ATA eAa eA | 


at agaarestH ad: feeratsty FL URES I 
Ted aed Ted Rad 7g | 


Whatever shade of Visnu, etc. lies in the Lord is really Her own manifestation 
being made there by Her in the capacity of the force of maya. As the source of 
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the force descending on the individual, she provides all the enjoyments short of 
Siva-hood. (268b-270a) 


AM AIA UAAP Slt HAT [Wo ll 
SMRMTAATALTIAM FEMA STAT | 
As a king ruling under an emperor showers favour on anyone, even so Visnu 


and other deities prove beneficial to their devotees by virtue of having been 
empowered by the Lord. (270b-271a) 


ARPT ERRATA AMTAT: R98 A 

asta waryestadat vada: | 

SHRM Tay ashe gaat faafwary VW! 

MITA: HaNaIeA YAAMaawH: | 
By virtue of the descent of the force lying in the womb of maya someone from 
amongst the aspirants may become discriminator between the Prakrti and the 
Purusa under the ambit of the Prakrti herself may very soon rise to a higher state 


from the range of kaldé and prove to be the knower of the difference between the 
Purusa and the maya. (271b-273a) 


PANAMA HAT fattadard W931 
Mahe: What Ha Tea: | 
The person dwelling under the limiting adjunct of kala, the power of limitation, 


getting rid of the impressions of action becomes jfidandakala while earlier he was 
dwelling under the jurisdiction of it. (273b-274a) 


BW ype Ofte arena stePaq Rex 
ARF PAA Water | 


He, however, does never descend down to the bottom of maya known as prakrt- 
budhna. Going down to that state, he becomes the subject of creation under the 
instigation of Ananta. (274b-275a) 
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faarrncm Wa: Pacwwefrand: Xu t! 
Ferrara Bear rar | 
One who has attained the status of vijidnakala by virtue of elimination of malice 


from him, moves further to the status of mantra, mantresvara and then that of 
Sadasiva. (275b-276a) 


UY: WARIS UPI: AF ASM WEN 
STAReM saath Ra MTATHTH : | 
aR frase fe Harada ell 


Descent of the force of consciousness in the form of intuition from the Supreme 
Lord eliminates the malice known as ajndna, ignorance, and becomes promotive 
of Siva-hood. There is no other way which can bring in this state. (276b-277) 


aaa dad aft q WaAay | 

Praia Wat AMT PMA NRWZII 

faa mac a Radar | 
In the Svacchanda Tantra, there is a reference to three hundred views in this 
regard while the Nisatana Tantra adds sixty-three over it including the Vaisnavas, 


etc. The fact, indeed, is that it is only knowledge of Siva which can afford Siva- 
hood to any aspirant. (278-279a) 


fraaafrrdad: Mrs AT 8 

aaa fe fe qeateresen wacrfuftsry | 
The topic of descent of the force of consciousness in the form of intuition has 
been subjected to discussion only up to the state of attainment of Siva-hood, 


otherwise, there is nothing which lies beyond the range of the authority of Siva. 
(279b-280a) 


ae aware AfsaRr: HAA 1oll 
a fe AtHagfaarede qrafsiar: | 


Indological Truths 


Deliberation on the Descent of the Force of Consciousness...151 


There is no scope for Vaisnavas, etc. in this practice as they are dualistic while 
this one is non-dualistic leaving them far behind. (280b-281a) 


Tatar Aes Asha Afesadspat: URW 
fern arora fasrgens sera 
On account of Siva’s autonomy, if they are inclined to get one with Siva, they 


would require a twofold initiation following upgradation of the emblem of Siva, 
etc. (281b-282a) 


qeifvarafans yt: pensar 1122 
fesea @ Geant Aci zs ue fafa: | 
seat stefpurdisa frctar gelfea: RCA 
In order to eliminate bad odour from a used jar, it has first to be made free of 
that odour and then is to be brought in use which is not required in the case of a 


fresh one. Herewith ends deliberation on descent of the force of consciousness. 
(282b-283) 


aaa fam qa aagfaconieny | 
Temkasien q afeafacn a alfa evil 
In the same way are understandable provisions of texts like Matanga Sastra and 


Kirana in this regard. To avoid too much burdening of the work, everything is 
not discussed here. (284) 


qrist a ata warqufpterd | 
aq ata wa fats AeMaTaaAal: R241 
In the Purana also it has been stated that it is by virtue of devotion to Him that 


devotees attain stddhi, complete oneness with Him, on account of having been 
filled mentally with emotions and sentiments concerning Him. (285) 


WaerRoy Halfeaaca ffsead | 
ware Facts ARETE tI 
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aren a fe fra: aa Wt: Wed | 


Exactly in the same way, dependence on action, etc. is prohibited here. Imbibing 
oneness with the Lord is the way to self-purification and restoration of one’s 
completeness within as a result of which Lord Siva manifests His luminosity 
automatically. (286-287a) 


freatranetatcertaes gq pafad cell 
aera fe a ufpatat paced: fear | 


Restoration of the individual to Siva-hood is a great spiritual accomplishment 
which is scarcely possible in Vaisnavism and allied systems apart from devotion 
to Siva. (287b-288a) 


feral vafa Tau SR A | Hae: IRI 
Prarara q wenratascHatedeanm: | 
aa ated we fats g sifady 1122811 


In regard to those systems Siva alone is not the cause of oneness with Him but 
also complete self-purification amounting to getting free of adjuncts like action, 
etc. by virtue of which devotees attain the highest state of siddhi the same being 
its very spirit. (288b-289) 


MATAR AST AT TA TS: 

Meus fra wea a afe Hfefaq Nzoll 

are a uf fear aa: caveat frre | 
Most respected Utpaladeva, our grand teacher, at the time of initiation has 
prayed to the Lord as follows: “O Lord, on the occasion of showering your 


grace, never do you make any discrimination. What ordeal is making you delay 
in manifesting your luminosity to me?” (290-291a) 


ale facrerrear arr arayfaqary 112381 
scrermnafica ufaaataet fast: | 


Indological Truths 


Deliberation on the Descent of the Force of Consciousness...153 


By making use of two words karhi and cit, ‘by no means ever’, the grand teacher 
has expressed his idea of ‘indiscriminateness’ of the Lord in according favour 
of grace to the initiate as also the rarity of the opportunity of the initiation and 
His sense of indifference in regard to the aptitude of the candidate. (291b-292a) 


sds aeta wifpardes fara 1122211 
aaurfatavaeeratid: | 


The second part of the grand teacher’s prayer, i.e., ‘making you delay in 
manifesting your luminosity to me’ indicates to the peculiarity of the process 
of descent of the force of consciousness and its proneness to delay as well as 
immediacy. (292b-293a) 


SAT areet MPA fast: 112831 

Saar Ags ali Fra | 

THATS HY Fay TSS RSI 

Via: Tad aden a sardtha frend | 
In the context of explaining the Matanga Sastra, honourable Aniruddha also has 
dealt with in detail the indiscriminateness of the Lord in the manifestation of His 


power of shedding the grace of descent of the force on the initiate amounting to 
unconditional self-revelation even up to inanimate beings. (293b-295a) 


wa fafasaafeseatrad fer aft iret 
arate: areanefataaa | 
HAKATA AAAS: RSE I 

fraca HAM Tes TAT at Precad | 
PAG SMAGA: GL YAH: WMTAHAM RVI! 
anerafn asf aerated: 
aaa inda: peamoaarty uVeci 

wy feerat We: ash arHienfetesy | 
PARANA AS TATA: RSS 
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wueateade: wfaoaea fara | 


The process of deservedness for the descent of the force of consciousness 
stands qualified by peculiarities of gradation, opportune moment, etc. These 
qualifications are acquisition of the state of Rudra gradually in parts as a result 
of which there is graduality in his coming up to Siva-hood. Such an aspirant 
is known as samayi, conditional. There is someone who on account of being 
established on the path of purity obtained due to grief, putraka, initiation, may 
get initiated quickly. There may be another one who due to the obstruction of the 
period of enjoyment may deserve it sooner or later. There may also be someone 
who may have accomplished all his responsibilities including the five particular 
kinds of them. He may be a teacher himself fully established in the form of Siva 
and discrete enough in regard to the consequences of enjoyment and liberation. 
Gradually as well as immediacy and limitedness as well as expansiveness are the 
peculiarities of the process of descent of the force of consciousness in the form 
of intuition. (295b-300a) 


wire: waned PS AA Ad: Zool 
aa ad po ale ued wea aa: | 
ICOHMTAMET BEaIHAAs ST BVI 


Gradual descent of the force as well as immediate has been mentioned in the 
Trika as also in the Vamaka, Daksa, Kula, Kaula and Hrdaya systems of Saivism. 
They may involve jump, immediacy as well as irregularity. (300b-301) 


SH sitkape wadengaca: | 
TReceSaMy aA Ff FHM: 1130211 


In spite of having been initiated as per the fivefold system of the Bhairava Kula, 
an aspirant if conversant in the 7rika system and has crossed the streams of 
baser tendencies may be initiated into this system. (302) 


warannester sya fay: | 
MAMAS AAA ARNT 113031 


The texts like Sarvacdra and Sarva Irdaya, the Lord Himself has stated that the 
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gradations like the higher and the lower among the systems are in view of the 
appropriateness in the systems themselves as well as the practices. (303) 


ararmifafiang sfrr: aeaafad | 
aaa Aa aa WA: Geerefs 130%! 
In spite of being initiated into the Vama system, if a teacher is conversant with 


the theory and practice of the Reality, he deserves to be initiated again into the 
Bhairava Tantra. (304) 


Vaanahasrd seat: HEART a | 
aa a aga dar Aa agaVSal 113041 
From the viewpoint of the motherly circle of Bhairavas, Saivas, Vaimalas, 


Arhatas and K4rukas all these are to be taken as individuals lying in the trap. 
(305) 


apcarcitadt aed derari fasted: | 
TST AA AAT 1130811 


In the Kula-Kali system, particularly if the devotees are Vaisnavas, those who 
besmear themselves with ash are not considered to deserve initiation. (306) 


arama dag a sae | 
FMR Ae A fafewerwe: 1130911 


In the Svacchanda Tantra it has been stated by the Lord Himself briefly that 
following the prescriptions of other Sastras does not prove fruitful. (307) 


THe ACSMaa! fe Ted: | 

a a aframiee aeranfey Hiss: 113011 
That aspirant is regarded as a teacher who has received initiation on account of 
fulfilling the preconditions of the system as also because of the descent of the 


force of consciousness on him. Thus, there is no scope for Vaisnavas, etc. in this 
system. (308) 
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BUNA Tad Ted va | 
Wakaaacenatarda fe Faq 1308 
If this knowledge were to be received by anyone deceptively or through 


overhearing and he might have to make atonement subsequently for the fault, 
we have nothing to do with all that. (309) 


wenaieenqa: ReaaeHeantaeh: | 
Ya Tad Rh Waa aad 1380 
The student of such a teacher in spite of his aspiration for a beneficial result is 


sure to land himself in hell as a result of his service to such a fake teacher all his 
atonement notwithstanding. (310) 


fRisagenisa sash fratfsra: | 
Te fa a aqute: aipudiseg Aterd 1322 


The deceptive way of reception of knowledge in this manner is neither 
demonstrative of devotion on behalf of the teacher nor towards Siva nor even is 
congenial for descent of the force on the student. (311) 


Wf ae AS | 
fartargaa aA Teas Tety 1132211 
aa waacafd way AAR: | 
If the student of such a teacher were to understand the reality of the teacher 


incidentally, he needs to return it to him as a matter of gift, leave his proximity 
and strive for receiving the real knowledge from a genuine teacher. (312-313a) 


am arrears a Frperfa sofa: 132311 
tora wa ATE Aa: | 
As a king confiscates the object of theft received from a thief, even so the man 


of noble intention should treat such knowledge regarding Saivism received from 
a Vaisnava, etc. (313b-314a) 
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a fe atngiad faa yaserery ise 
Asda qe arafuftacdedcaep: | 
If a student of Saivism does not get free of dualism in spite of having received 


initiation into this discipline, he needs to be treated as a fettered individual, 
pasu, though the best one amongst them. (314b-315a) 


ferata fares went Fader 324 
HUSK was wad Welsad: | 


Kept intervened from Siva by Siva Himself unfortunately, such a fettered 
individual has least possibility of attaining redemption. (315b-316a) 


Sera wp a awrafey A TM: 132611 
WIG WA TAS Aer | 
In the Svacchanda Sastra it has been observed that those who are engaged in 


systems of spiritual practice like Vaisnavism, the force of maya makes them 
wander in bondage under the craving for liberation. (316b-317a) 


amrate: Wael ATAASTAT BVI 
Ya GIANT STAM Avid | 
If a Saiva proceeds on the mixed path of Saivism and Vaisnavism, etc. he is sure 


to have landed himself on a doubtful course and hence is definite not to reach 
anyone of the two ends. (317b-318a) 


eet Weel FAAS 11321 
Was ANS ARIAT HAZ | 
Such practitioner transgresses the principles of his own discipline as well as 


those of the other and consequently lands himself into obstructions. Therefore, 
he should not take to such a course. (318b-319a) 


Sh MATS A WAS ASNT 3221 
AMM y Raa WHIT | 
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In the Gahvara Sastra, Lord Siva Himself has observed that the knowledge of 
Saivism does not prove illuminative in those who are engaged in other Sastras. 
(319b-320a) 


a Sarat aa aret <a a at Ad 13201 

oa ale fre ae ya: Gd: wag | 

wafotsraese Al Ararrerafeera: 1132211 
The Saidhantika knowledge is not available in the Vama system, the Vama in the 
Daksa, the Daksa in the Mata, the Mata in the Kula and the Kaula in the Trika, 
however, the latter ones are implicit in their former ones each. (On account 


of this state of things, the Trika system needs to be taken as implicit in all the 
systems mentioned in this series). (320b-321a) 


AaaeeMIS ey HeseasfupaA TE: 
IRS: FHA 13 


helped Baga TSEC | 


The limited cannot understand what is unlimited as he lies on the lower rung 
of understanding while he who is established in the infinitude lies above on the 
higher rung and is an authorised teacher. (322b-323a) 


HY: WERMSAMTTEAa AACA F: 1132ll 
TeRHradsl A aA TAT | 


The teacher who is imbued only with the lower kind of knowledge needs to 
enter into the service of a teacher of the higher understanding so that the latter 
by virtue of the force of intuition which has already descended on him may 
quickly uplift him. (323b-324a) 


weheaaaresA BASH BWI 
sanfaar afrarentser:| 


As it is difficult for anyone living on the foot of a mountain to ascend to the top 
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of it due to the obstruction of elevations and rivers without a guide, even so it 
is difficult for anyone lying on the lower rung of understanding to ascend to the 
higher state (without the help of someone of higher understanding). (324b-325a) 


sataearad faereeteg: 113241! 
posters wast PueAT | 
Upward Mararafataan 32 tI 


In spite of the availability of a teacher of higher understanding of the system, 
if someone chooses to take resort to a teacher of the lower category, he needs 
to be treated as a transgressor of the system and liable to restraint. Indeed, the 
worth of a teacher rests on his status in relationship to the descent of the force 
of consciousness on him. (325b-326) 


std famed UIE 
aA Agel ST aal MAS HRTT 1132! 


Knowledge is of three kinds, that which is acquired through listening, that which 
is the result of contemplation and that which has been assimilated in the form 
of feeling, emotion and sentiment, bhaévana. That which is the last one from 
amongst these is the best of all on account of serving as the cause of redemption. 
(327) 


aa Seid sath as WHcsH | 
HY Hallet WA WaATAAAAAY sri 


Having liberated himself from the elements and thus risen from the state of 
bondage of the force of division to the state of integrality, how can the aspirant 
elevate himself to the highest state of understanding of oneness with Siva without 
being transformed accordingly in his feelings, emotions and sentiments? (328) 


ant q wreaaaatarsrey ve | 
Palfearel Taerifacarea BlsTH: 113211 


By virtue of his practice of yoga, the yogin may have obtained control over the 
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elements and via that attained such a higher state as that of Sadasiva and hence 
may elevate the student up to Him by means of his knowledge acquired through 
practice of yoga. (329) 


arene WT aay aT fafsattsres a 
faararra arora: fee waa 113301 
The state of accomplishment in the realm of spirituality, siddhi, the yogin has 


attained on lower elements, does not suffice to liberate anyone beyond furnishing 
him with objects of comfort such a wealth and wife. (330) 


aerators: a fe dara: | 
MA HY AMAA sTASM AN 1133811 


The yogin who has attained complete result of the entire course of his yogic 
practice comes at the most up to the state of Sadasiva. As such, how can he 
redeem mortals directly by himself having assured the role of a teacher? (331) 


wre Aerts fora aaa | 

Aaea Aleta: Wh: CAAA: 1133211 
Therefore, it is has been stated in Malinivijayottara Tantra that having brooded 
over the relative worth of knowledge and yoga in regard to redemption, wise 


men have reached the conclusion that liberation is attainable only to one who 
has become wise by virtue of treading the path of knowledge. (332) 


TARTAR TAT | 

farrredy A vim: MPT eVsd 1133311 
Therefore, the ultimate criterion of a teacher is to have acquired the real 
knowledge through self-experience. As regards, the classification of such 


knowledge as communicated to me by my teacher Sambhunatha, is as follows: 
(333) 


MAMA: Page waTaery | 
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ara worry aerate frat Aq 1133611 


The student keen to attain liberation should take resort to one as his teacher 
who might have acquired knowledge through self-experience. Anyone lacking 
in this criterion needs to be rejected even though made available. This has also 
been stated by Siva Himself as follows: (334) 


STA GM YF: POAT Acid | 
faarnet cen ferent ARPA Tet 1133411 


As a black bee in its craving for the smell of its choice flies from one flower to 
another even so the student in his attempt to find out the proper teacher needs 
to move from teacher to teacher. (335) 


VHS Te WA Aes Hea AAT | 
Taq SA Ufa Ha: YorHeMfeHy 133e 11 


Why should a student take resort to a teacher for the sake of redemptive 
knowledge if the latter himself is incapable of delivering the same? How can we 
expect flower and fruit, etc. of a tree, O Goddess, which has lost its root? (336) 


SRE scet wary fer: | 
SUA A: US AHS: CMA TH: 1133911 


In spite of being in sight of higher and higher ranges of the path of spiritual 
wealth, he who remains stagnant on the lowest step, who other than him may be 
the worst killer of his destiny? (337) 


aq att a Ala a aesigada a | 
AM AAS A TAMA 1331 


He who aspires for the beatitude of life, liberation and true kind of knowledge 
at one place, needs to take resort to a teacher who might have acquired his 
knowledge through self-experience proceeding along the path of yoga. (338) 


qed 9 faarmtactaif sq | 
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TRI Aft GercHea Tq WaTA: 113381 


In the absence of such a teacher, the aspirant needs to take resort to the teacher 
who might be conversant with such knowledge as may be convincingly true and 
deep as well as redemptive in its effect. So far as the experience of the beatitude 
of life is concerned, for the sake of it he is advised to go to such a yogin who may 
be capable of redeeming him. (339) 


Paes afrqarentae haa 
at art aisequra festefa a arraq 18%0 1 


In the case of unavailability of even such a teacher who may not be capable of 
according redemption beyond sheer instruction about it, one should go to sucha 
teacher who may impart the instruction about liberation as well as make access 
to it. (340) 


art + yo waa afe aenferenreard | 

area faa So URS 

Meeps waa: 

Tae Visa aeit wad 362 
In thecase of unavailability of an integrally all-knowing teacher, the aspirant 
needs to take recourse to several teachers in turns who may fulfil his aspiration 
for getting his entire circle of special knowledge completed. Indeed, that aspirant 
of knowledge is fortunate who finds out such a teacher who may be cognitively 


as well as practically accomplished in all aspects of the true knowledge. (341- 
342) 


ara: waaay | 

Pen aaa cafsagign: wnaay fq 1363 
Having derived the right knowledge from different sources including texts and 
teachers and having filled this sea of knowledge with the mixture of his intuitive 


insight with it whom may an aspirant of knowledge not take across the sea of the 
world seating him on the boat of his self-experience? (343) 
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Tt Tread Fe AS TSH: | 
Ter A Gare area 3611 
MAM Heese TSM YF ASA 


My honourable teacher Kallata has stated as follows: “The long tradition of my 
teachers begins with Tapana and ends with Motaka from each one of whom I 
have received instruction. As such, there is no dearth of teaching stuff in me.” 
(344-345a) 


HEAT Ta IA Sheps 3641 
fae sittateréemrarelrafate | 


I also have rendered service to teachers of such lower disciplines as Nyaya, 
Veda, Buddhism, Jainism, Vaisnavism, etc. out of sheer curiosity to understand 
what they had to tell us in regard to the Reality. (345b-346a) 


THReaTaaMeAar aaa: 13¥E 

Aatuice tareeacr alee eaaaa | 
The aspirant needs to go into contact with such disciplines as the materialistic, 
spiritualistic, transcendent and Karma-yoga in accordance with their rules and 
find place for them as per their standpoints in the contemplated holistic system 


as they, too, have embodied in them someone or the other point of excellence 
worthy of consideration. (346b-347a) 


AMAIA WER! Aa ARTA: 13woll 
Wear: arava frente: 
PAUAaHieafaMraalcgpaqged: Ive 
TH Teysed fargd Perl 


Primeval questioners like Narada, etc., were early Vaisnavas. Saugatas and 
Siddhantins also became gradually curious to understand the secret of moonlight 
of the Trika system. Therefore, the aspirant should never be suspicious of the 
multiplicity of teachers he may have to take resort to. (347b-349a) 
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aad AS SPAR AH 1138 1 
Waa F ad: & sarata Tear | 
The prohibition in regard to the teacher needs to be taken as follows: That foolish 


man should be treated as an outcaste who devotes himself to the teacher of a 
discipline other than his and to the discipline itself which is not his. (349b-350a) 


al aa weAastipd: FTA WREST Boll 
cami weg ATT 
He who is authorised in a particular discipline, is regarded as teacher of that 


discipline. He who is not authorised in the particular discipline is known as 
teacher of another discipline. (350b-351a) 


BU AUS ASAT 11342 1 
rarrscisriy: aaa fara | 
TAMAS: FATATL 13421 
steered fearaherresta | 


As a ruler of a part of the country known as mandala engages himself to the 
service of another ruler of it with a wish to recover its rulership to himself gets 
lost even so the student aspiring for competence in some higher course of study 
devotes himself to a lower order of teacher and is put to a loss. (351b-353a) 


TaRa aaa GASTH: 113431 

Aaa faa ware | 

Sh OF MHS HH GT AAA: 14s! 

Wad dafsea fanaa | 

fears fet caeda werd tharfag aqui 
Similar is the destiny of one who though engaged in the study of some such 
discipline which is concerned with the course of delusion, mdayd, wishes to gain 


competence in a text which is of higher order in its nature. It has also been 
stated in the text known as Ananda that having undertaken willingly some such 
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task which he disdains, the person concerned fails and then takes to another 
(with the same kind of dichotomy between duty and choice) is sure to fail again 
and again day by day ending up in landing himself in the hell known as Raurava, 
etc. (353b-355) 


ARAMAIC TART | 
FrePeeerPud FUT: WAPalea: 34 


One who is an aspirant of attaining higher and higher states of being needs to 
abstain himself from the study of a lower kind of literature as well as from the 
service of the same kind of teacher. By virtue of the descent of the force of 
consciousness on him, he is fortunate to have been elevated in his objective of 
life. (356) 


ad Uae wey wasa fread | 
Teradata Gear fate: 1349! 


This is why Saivite texts have provided us with the method of conversion of such 
people into Saivism who have shifted to it out of conviction from various other 
Sastras. (357) 


saad wa asa uaa: a fe | 
eM Heated Acdeq fad: FaPaq 134cll 


This is also the excellence of Saivism that it provides for acceptance in it for 
raising people upward step by step while anyone failing from it is not acceptable 
anywhere else. (358) 


am wa fe adastafaoantiars | 
qe waren fersrerie fa at aye 


This is why there is no such provision as lingoddhara in the tradition of Vaisnavites 
and worshippers of Brahma in spite of all their claim of omniscience. (359) 


sea fawareg: vara: | 
aivacata anfeed aterfeata faa: 13goll 
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In spite of their knowledgeability of the excellence of Saivism with respect to 
the highest destiny of life, if some student comes to them for guidance they do 
not but instruct him as per their system on account of vested interest. (360) 


aefaearaa Aft AeA | 
qeae vefawards sey cena 136g 


The same kind of short sightedness incapable of facing the truth has been 
displayed by wise ones from amongst the followers of Brahma, Visnu, etc. also 
in their instructions. (361) 


sae Gerad: wad faatac: | 


Thus ends the discussion on the topic of descent of the force of consciousness 
with the help of texts and reasoning. 
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say eftidisenfirercien faerrea 60 
Say GoUrTAd: Mwad fadfad: | 166 
wed Wer Asteaaeysary | 16 
sfa fer aa uecardisuafe alee 1 70 
SIAM fawaeasaeay | 149 
Bray a a carafe Faas tl 119 
sai Ua fraie: Rac wet | 148 
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Sted fage wid Grae | 51 
syaaty Haatardattat aa: || 146 
STUNTS WI TATA feta: 11 39 
saaisa fade: a fe da faeraq 129 
STATA PTAA AA | 127 
sreMaATaITaASA | 67 
Sree WIageHdHe Aa t 101 
Stan fra aafe faa yad 1 12 
SETPRSTASA A AeA: | 24 
seers Tene a oa wgiedery_ | 51 
sarererara saraafse:1 95 
TRA ATTANAA IAAT: | 76 
san femeawe wate i 3 
sad utgel squid BIST | 18 
Tad ASAI He fed Fhe: 11 27 
asa fe dart srerafeeraifid:: 134 
sareatadeds Fed a faavaft 1 107 
SHATATA AST Hifacpetay FX: 11 30 
SHIA IP Aeeghey 11 49 
SRS: Tat Teal wa aA aT | 104 
sRrRarad faerie: 11 159 
SRR Way feerd:) 161 
SRN AHS: 158 
se stratet 4 WA WEL I 157 
sh a aeaara a fagasiryy: 11 29 
oH a fet weqs Foetal 47 
oe 7 RMA: 11 143 


sh a Ytaasrsraedara: | 142 
Se FT Mea: AARcserTRet: | 141 
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se aacgiata a ya: viata 1 86 
se afefrara wreaseh Her 145 
SH AMT ATsaAAa: | 67 
SHISTAIHASARS Aeletal WR: | 128 
oH: aay: Memeataarakafsa:! 123 
stare yealaratet | 73 
aaa fe faa cada ads | 124 
eto dt weed Ssh Herat | 141 
pray Tas Awadd | 111 
adacaraarearerrea sfrry il 147 
oy decimec fe Fup Sq 1 147 
Hferaconrereanrarraearcayraary it 152 
HAAS IIMS | 46 
aifaated verenta aa defeat faa: 1 34 
asta yaryestadat wardia: | 149 
AAR letgedweMtagrad: | 115 
HAART AIT Ad! 68 
PARA A WTA AT eee: | 102 
Pa Ws GAA AY Sees: | 103 
HeMty Us WAS Wer: waeagwali 102 
qarfa caret dakaelaiteai ae Ta: 1 115 
ad Maa: Bseray: fa: 11 86 
HYdewnad: H{MA Bpedaiery | 68 
fe ofcaea SRARATUITSHA | 81 

fe arifed an: Habis agarery 112 
fee drat dradel & SeTAAPTa: | 140 
fa GRRIARETAOTTATA: 1 141 
patina weacset Feasts | 159 
poncifat dei derari fastsa: 1 155 
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aa ae fre at wd: wa: wea 158 
: Il 120 
Pa Vaedy TAASTAIAA | 66 
ae va am oa fraedafa after 1 120 
waeaeade: waa fram 1 153 
waren fatter: fra 1 144 
oie: ufpuars fasrd aah ad: | 154 
wiih vacdfacgdeta freee: | 44 
wiley Gfacern frases: | 132 
afadat gfe mel dnrata meta 1 39 
afaae: Wat wher: qaferen 65 
afraeg fagtigarada araqyaq | 106 
Hata Ys fw: Wid WM Aq 1 130 
PCR SGHAMANSA PLAT | 93 
HAA aVIAt HASHMI: 11 65 
SMa HAM fatradad tl 149 
werd Hegre waceaNHa:| 3 
Tmeftataqesta aritetgafare: i 30 
TIAA ATM Wer: Hah: | 76 
TRTaHAG He Waa il 40 


TRUITT ATTA | 127 
Fara J A et aaa | 130 


Toad FS ATA || 163 
Teoria wrath & FHM: 154 
Tard Gaara aid qaaedq! 49 
Tel TH BIT: FeMTAaHAN J 1 70 
fir atu aatrarene ae Wd | 12 
TeMeHatad dat WaT | 41 
TURK AATAMATTAT AHA | 138 
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aeeaaHet aah Gt 11 69 

Md AMAA Aaa WaT | 75 
fasamt a sadisa ws afad: EARaeT I 138 
Facuparant frfoagre facfeadt | 107 
faqarta fra waacerfenfatest 1 82 
farfaagtant steed fe aft a: 1 83 
sates aah a aafea: 1 46 
aay aa deifa fr wa vfasreaary i 6 
aay ae write geat agi | 18 
SUNFIRE TRA Ted wa 1 155 
DASA GA ANEW Herz i) 119 
woes fraptace Aq pA aq il 147 
weaqanestawe aaa festa: 1 142 
MeargueHniarel afe wats! 112 
wid faater sare wrpoaigaera | 115 
wre weftcara Araya I «20 
BERIT MSHA | 85 
wera cary wie carafe i 53 
wae agen fe wetenfte fad 1 47 
WRI AACMTAISTM: WAM Fa: tl 54 
WIA: YA A ga a aadiawy i 45 
westt fafreda AKA I HI HM | 28 
frerecatradst @ ua: Weapalea: || 165 
Wad aaare farsa | 164 
Wd: PA GRA TAM Aaheud | 113 
aa Hien ea: Saat ded a Ae! 111 
ao waseaaghd way AAI: | 156 
TANT ACETATE MSHA! ~= 136 
afe wie He veel; serd daafeerdt 10 
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TM UHMTAHAAAIHIA: GA | 19 
aan fe ee Wat Maa A ys | 114 
an fe ager q-aedfa Frefta: 1 75 
am fe agdsntadulares Wate | 75 
aate frat caer wpa afta: Ga ou 4 
aan fe fyardkraadeafata epeq i 14 
aan fe aed SaaS | 46 
an fe marry adeafaad from i 78 
aan fe wg afeatra To: Gals Se: Il 95 
am fe aifrermeafagd asecyden:! 126 
aan fe qvad cel verdad set 1) 43 
aa fe mefasts frasaefgarary i 29 
am fe Ta wralsfa Gats=rada Ad: | 10 
aafrafirtaa Aedes: | 101 
aenfa 4 faaeicaed casa ca a: 1 73 
aMfaada Aft AHATTTA | 166 
aa factaaarisal farariada: | 92 
AMAA A fe Hrenstet HAA! = 136 
aa dasa aAdafessafae: 1 25 
aM Bgamearatuftsd Sq 1 20 
an deramashe aseqa 7 fears ti 25 
TM ae Hotes sta qewat: 1 41 
Ten Ae aMara: fee WHT: Wad | 10 
qarsasTeaAMe Madara | 93 
am dmnfraHed afaq: wafesarafy 11 43 
TM TM TAHA fayert 1 79 
AT aM Wea seat Faw: 11 124 
TM Tay aay Casa | 65 
aM Baga weld STII | 16 
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am Tafaaeists Bel: Aael WAT: | 40 
adapda: ad Gas Wad: | 93 
ae TAI faraey: wid | 86 
aerate Fria: Henefaeniseaa: i 86 
dice 4 fH fafaferrpreenast aq: | 69 
aaa weraigHcTeeIcaHy | 38 
darned g tere paren 7A aM sary Il «143 
aaa He RA AMM | 144 
cadtaneriferaaiase: a faeata i) 138 
dada: wierd eeordameaayz i! 123 
TNT ed: TEAR Waewsd | 125 
aa ofates we: winrar =a fa | 99 
aaa Teal 4 Tal SAMRAT 11 30 
AAA TSM: 1 122 
aeanfefate: aaenfefafara | 153 
aera Bag: Beasts a1 140 
wary anaanifearrestaraaied:! 137 
Tay ARTA Tet | 124 
way aaa A MAfeaeita 11 144 
catia wari tansefac4rrry | 93 

wl wimuter<enary we a frefea: 1 74 
Ta: Teed fafa: 11 38 
warty fe Geet AT | 92 
amass Tears fF 4:1 56 
TH Wea F Arg: fer: wateseqytep 137 
TAA ANT MAG AereHHTHT | 120 
Tami ae agape | 164 

TA CST Miya GHavaid Waa! 58 
ay aeuvaearrauripty 1 42 
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TeRpradsel at srypeta aA | 158 
Tem aA afd AA Ga aM 13 
T Us wwe Wen Auer: 1 122 
Tae fe atet aeta aad | 34 
Taaraeatariqer: wet ae 1 19 
magega aft aad HAM: Spey il 41 
Taras A He Ha Ta: | 35 
Ted Are wed fad 7g! 148 
wa Ua TSAR al tere: W Head | 47 
aa waaisfer Fran say ALMA | 142 
wa am aorta aatsia: 1% 46 
We Ga ues alates | 99 
TTA WAZ SRT Fa 135 
TARA AaIHFATAMTT SZ 107 
THIGH Ward Yat: UA: fa: 11 13 
THAT Stet ASAT ALT! «143 
Teaadinace pat wat aa fra: | 384 
TAMSIN Ta Bat | 106 
THRPAaaMAdIh TAIT | 160 
THT Teysea fargd Hera! 163 
Te Veet aa wiwecred fraxkafy: | 108 
Ten Set frac Bped afaHievs: i 40 
TeMmafed arnt fe a aft wf at 41 
TAH: Wa Acard wTAeHy | 46 
TaEraeaasa uafead 1 69 
Teed PIAA AT 11 19 
mama deed aed MAAS | 126 
aaa ¥ feared wad | 161 
AMAIA WA VPTHaH_ | 20 
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acafafedma etd Arrafefy: | 15 
Tas Tara] | 80 
aa aan da aa aaqura fafwa a: 1 94 
Tee qed SCA GATA:| 40 
Asa: HopHiMn Fal AT WArga | 22 
agen aed sifagarizatad 1 80 
aea fra qaisat aa fasta acy 141 
aaa Tpfarata weiss TAA: Moy 36 
eq FT US HA: Va MsTAM Fal | 73 
wea a faqaaed <ier Feo aa: 1 145 
Teta I caSuahs wad | 20 

wa sta: fe 4 dit aa a g ates: | 15 
aewerPaged FW wa g fadedq | 121 
Tecan Aaa Tea WSS | 14 
TA HAG SadaHs FA ll 107 
weary aqua aa afd w faa: i 70 
Takia wars wales FA: 1 59 
Tada g dene Waa atsla 11 58 
qaidiase aeghfa woaaemea | 57 
Tad We wH: Uadifed gery 1 55 

Ta aa fern Feardanerearera: | 57 
Ta what aa aad wanted: 74 
Téls May aah Ff aieeayz || 38 
aera Fad: ra wa Fartarqi 133 
aa: wifarafaet wearer fae 1 128 
TasaA Vera el agat wat qe 1 120 
wa 7 feta erifsd I wea | 7 
Td carHct AA Ware Tara: Il 26 
AMHTAMAIeA Age Wafd Spey | 52 
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ATAU TIT | 52 
araranecifnet fst Gy Aad eM: 1 51 
Td Warerd Aeereweanteer «19 

ad Va ves wrorghwafe opiq | 44 
Asti Aa el Aare Ale Tata: | 24 
a aie Gel Wa We Tea | 139 
am aan Henfeha aad | «148 
SAT Tam taartayn 3 

WA AMR 4 Vet Ya Agta: 11 146 
A Wedge WEGSIRNIAN! 36 

a wrefadenierrraqurarra:| 145 

a wer deste GaeydnoqH: | 22 
erp paca caafag: | 162 
ware aferdita frat sratftd 1 160 
Cat MATa A AMAT SqRT:1 78 
a vehi qaeHaafafdag i 72 
aan ae aac freaasgaraty: 1 108 
ae aera afer: HAA 11 150 
a 4 Wass aad wiadfeti 86 
a: asaed atise: Eras | 100 
ary fafaerafcarel ad: Spey | 142 
Tagged Palyeta VAAL || 16 
TAMAS HAMTTAATS: | 76 
Tay Sold say as GaHcisact | 159 
Arig ones welt q ae feati 131 
a Gaefarat a aat <a a at Aa 158 
fifa: Qrererpicd tq WR I «119 
fRITATRISaA sash Fraifstt: | 156 
fataTaleyral Wh: TMEIRAS Ad: | 33 
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PUIMATA ATT T PSMSeHATA: | 116 
QenaroraTasanatads fe 131 
en wacratann frcmnetaatsial | 126 
Sn Cea VA Badid g APA: | 53 
aa ad po ale usd eed ad: | 154 
axa yatearadatad firt:! 105 
form fet caeda ved trarfey 11 164 
fedit werd ven WITHA | 38 
fain fra (afte) eta ada 1 41 
fepnsea FT Geant Aci We we fa: | 151 
sefuarfar yt: pensar i 151 
Seren HlerTaT SEAM: 11 82 
tenets faq ad: Spel 140 
BTA VS factHad i 92 

Set HIcisa a OfeheaeaHsse | 85 
aaifeatatreds ate: ramet 1 125 
So: TAT AHLART: WHR Taya: | 118 
aa US Tee Bq ST WS AML | 118 
aerd deat ANT yaa Waheed Taq) 144 
4 waded sata cacisfa fave? 11 92 
aq dh Va Hata He: FAG HRT | 55 
q aera Weedkasard! 106 
Sep wrrarwagedtaa ferry | 33 
q TAlafsere arrentira: fra 134 
afe Hale aga 44 aA Yadd! 101 

4 fe arentaesiznrarerreatteray it 15 

4 freesia dear wiwud 4 aeyaq | 116 
Arad Wada HHorenhs HH fe 1 101 


qT Waren dt Ps Yeap | 50 
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WH: Wd: We aes | 139 
aa Urea BeMal Mae: | 54 
ape wa afer alssaHa: | 102 
Tahir aatigh || 158 
Taal ae wie: HMO Hat GMA! 130 
aRedifa qe araffsreraepa:| 156 
AMarrrata: vitae | 162 

4 ad: viata: sac Aa GaTeL I 145 
Fae wMamasa Wy ated: | 146 

4 qacadiatcars fadcgiacad: | 107 

a area ¢ me a afearacgerh aati 118 
TF aiseprrdeacyanentead il 44 
To Peres Way STATS: | 109 
44 aaa fad: Sea aM Ta I 16 
Fares Safran Tara | 125 
q ara da Vegrad fe west: 1 69 
7 dare: Sica Wa Fea: 1 58 
qt Fay Ferd aAranist aaafaq | 58 
qq Wsanieiaderantafgaaem 35 

aq Waqgaed or fra acfestfee 137 

qq wited afar aaraq | 44 
Freavara q welafescHateterp: | 152 
fraqsal Paea: We: Taeafeera:| 55 
frafa: yfactara viessrerarat | 66 
fFraddfen Aa we aed frada 1 126 


Area qa aarerdt fra i 54 
arated carenreista fra aercasteet: 11 25 
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TOUS PARA RA I 133 
Tae aaa wad: fay carat i 28 
TaRerdge: Raed Taq | 26 
waa eit qa erent wepfaaraal: 11 67 
aT asAcae faarery wag 114 

7 Pismearegadanteta: i 147 

Aq Ufa at <terar fer ferareat 1 134 
AA Ueda Mase gy wifey i 129 
aq welt woes WaT: HAART 13 
vq Vet serefad: dagarcafa: fer 137 
Ay WA aaa Aaa 118-20 
QPyanogal AM GHaA eat: | 23 
TR TEMSaTaMsT: | 83 
WTaeaty saa Fred) 133 
TUM AASUSA WATT: WIG: 1 4 
TRI aA: JAR 129 
wiasitfad seu aed ser a Wad | 128 
Westar wWeilhecitad | 84 
Uffacasta at ara exaeracitnat:| 31 
Uae Ufa THeasfy ai 22 
Weaaaaigiy Haya |) 33 

FS PATTASaATAMAGeId || 73 

We a aaa Geet afr fags! 50 
qaqa Weep uta a fata: 74 
Paral a veterans wad | 68 
Teadcatafy: wrnaaranyarerd i 71 
qara fafastacd amp ula fe 4 aq! «100 
qater Hac aeaitfaarma: | 105 
qasfi a ata wereufeiterd 1 151 
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Witdage tgp | 130 
Pepe a tan eafemiiqad | 110 
WY: Wea wfad: Fa Ae | 150 
phizerifiratsra waft ara: 1 53 
iarediapereetareatteata: | 51 
Qiearea deen aad a fe 1 55 
ya fe 3 cen Hearedta A SHA I 136 
WIS: WGSra waarfa a HA: | 47 
WIS WIG a ugituhte ayy 47 
WIA: Wslrean Aan AMT aq 5 
TRI: Wa: wManisaaseatsia: | 146 
WARN A acafaeawnrn dasa: | 9 
wart aq fasta fart saft dad: 1 17 
WAAR ATA ATA! 49 
WAGHaAT HATA AGway | 46 

WAM TaHdacesqanhacdads: | 24 
WAM tage HF WERT | 52 
Wear agTAG ferry i 76 
Waray Aq Seda Aa: | 82 
Waarar aH Aaearae aT: | 123 
wera yer qd wWrergfteyadt 104 
wired ct fagaen sfa fe Ted 1 145 
wad ¢ Aaa AWAY Brea | 131 
wReEyHtaareceey Yfagfad i 141 
weyaadaey enfeafetairat i 132 
wea: Taam: cated Sa aed I 107 
wan dfs watered: 1 104 
Ween Beta HAraAKTATA: 11 140 
wean: aaa frgrnfefaceta:! 163 
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Weerraenradgs Wierda: i 54 
Werad: ai aaah aq! 51 
WHEIAHSSM Mira 7 Wad | 48 
Witadta ama Patdtafrafera 1 31 
war) feta apeera i 151 
Weleda Wa WHR <I 13 
Weed yatta: caret aren faeeratfereat 1 71 
vanes fare za aro | 119 
yeaasenata asa faa 68 
Waar 4 sed: & scatafa yer | 163 
kata fraser 4d AaAevat: 11 34 
Waa, ARAM AeAKIGraT: Spey | 35 
yaaa Alfernt vaetanfa: 1 10 
Waryaata aw Feed | 129 

wea Wheneey faght ga dd: i 14 
wornisenga: Rrereacpradatsa: | 156 
Pea Afra 162 
wed: Wares ast fapd wat: | 116 
Has AHI BI Aasictafaq | 100 
aearearade wareanfafa afoiry il 118 
afera fagueitacttsenfey wid: 1 91 
ats arecafam sen ada aa = 131 
ai favaes aye ayerqerd 50 
STASI GA Picasa! 51 
STMT TAT WAST ATA! 50 
SAAR ASAPH AMT:| 77 
Fam Wed ary whafasaishe a1 14 
afistate fapiautiarrey alse 105 
gfsqrifatteecst Gaarmared: | 105 
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qq qweyRa ceed fea: | 143 
qe an fe ped AM Weld: Ga: i 17 
afar caftcisata a ardicafagea i 44 
wear: Winara areifa feed aia 1 102 
Ae ferTereiaaR: TATA: | 57 
Tae Saad Baa | 16 
MAMAN BN Was AG | 7 
TR dan aa afael a: WAGIa:! 8 
wae ease paapracsad il 7 
MaKe frat faH TA 1 43 
WHIT aaa | 28 
fafarisaca aid faa Wagar! = 77 
aaah Fahy wei i 111 
aTTTHedasaaey Spey il 121 
arm fader sfq aaa aisaf: 1 105 
aera piste ae atsd:! 153 
wWiettapa den fafaafa pat Aq i 113 
qarstaacened wad Warm i 131 
yfartiea vfgaed ard waye via 1 136 
Aq facrrd faerrd wae SSE || 72 
Fel WARM Wah: 37 
Aster pad aafy: safer | 31 
Hea AITAAaLIN | 148 

eat: Tashan WSs: | 57 
ae Warnared aden fafa | 107 
YATAAATUAMNTAAA SHA | 84 
yarawarm aseishresa seat | 47 
wire agisy: GRY! 133 
was As DTA Alef | 157 
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Teme wid fracnmmegqaistt 41 143 
Tafa fare We YG Ae WHR | 21 
afem dea dl fe Tee 113 
TERRIA AM Haferieat: | 26 
ataereatren ferret wired | 164 
Ta vealed: srrsrtaqarta 45 
ATHPAeearaasty feed Ad: | 106 
ATH aAdAcHMaeM: | 36 
AMfaaqea we ga atenea: Ra | 85 
ARR ¢ Ga Wale | 149 
MaMa TIT HogHayashy q: 1 23 
ARMs ATAIAT: | 149 
AAAS | 5 

Ue CHR CHa YF AAT | 26 
HATTA FT AR: | 123 
MAMA: Page Taster | 160 
AM FARE HO Mates it 6 

AM FAT Vrcefaatsta | 6 
anmngea freta deel fred aa: tl 52 
aA fe WW sila: @ Vaeppafed:) 24 
Afraart fgnrcra aeaferyaraaHe | 74 
Fem seta were ata 32 
Fema aseta Wa: wet 7a 1 102 
Wd Sasa siigd weed 71 

Aa aM aah aq ast wen frat wpe 52 
AAU: Wr: aH: | 73 

Aa anfautdtiracarsmafey it 147 
Aaa A A aafet Cay Wa Wy: 24 
Wafatg: Padaaed Hewaya:| 138 
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Fart 4 We a cae Fewest | 73 
FATT: Weasel FATT «4 
Tare: Sen waa Hida | 55 
wat aoa 4 xt aeeafass i 95 
FATA RAMA! «= 135 
TAlge 4 fA g Hfeaacarrad 134 
Pema Y aaa aed senha Prather: 1 144 
Fediarstrracneaaararsiad | 139 
AS We: HSA VIIa] | «108 
Ceuta Bae TO waHierarese | 110 
UAL Wh: HERA Virsa sats) 111 
URMILA WAAL AMINA AAT AT | 108 
Te Tava Beye A Tea: Wad! 112 
waa J SI BU MTAgfa gi 58 
am: aqat Farad adtercanafa ar i 28 
ware FY Bearcat frat i 27 
PATA e saad: | 163 
aaa aad: frat 48 

eh Bere Ge |] 31 
cfaat safer Gat frvseafacatt 48 
cifparctiea vd aaa fafa i 94 
ACTUAL SSYAICUMTHA: | 144 
dad afarefefa wiferara: | 94 
arenfgantgost tA YF WA aeitsaq 78 
arramifafieng efrr: wacafad | 155 
SRST TEM WAaAT:! 60 
SAI Vaasa Yatayaa WH GA | 17 
Saran aag afer Fader | 153 
ay: waa fafa acpa fora i 12 
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ak weadiera grata dt wet 11 
fancohtetaasr afta faactaen cones | 41 
fancag wt fern ter fran aq 143 
faRetra del aeaeeqerd! 49 
fancies tah BT MTA Bpeq | 75 
fafafocal Taare Aeara | 94 
fafaacana: weorn! taafae: 1 108 
farthiaguea a TeTeuetq 11 156 
fapd wag acgdactaent g at mf: | 104 
fated cane da act aaa aafaq 1) 115 
fasrdaa fa fe a aft ped a ati 79 
faa Way GA td WHcswd tl 99 
fase daca a a fiat 1 27 
faathact del Hoqntaaafed | 23 
faarrasestt ta Aaa ATT! 59 
faarracaraaara fakery | 71 
fasta Wala Tal ATH syH: | 23 
faa aadaseaat AAhet Taq il 26 
faster Wa: hacer: | 150 
fay SraVaMHaetda fat i 119 
fart: wiasataat A arerasfe J sem 11 82 
faereta ag: qufastdtaca i 40 
fawofgera ea at aiface fret 11 148 
facaisdiisaeas aerafa fara | 131 
fada: TATA PGMaART:| 134 
fadest a degeal dene eifahheaq 133 
aed udafad yaaa i 49 
ap feqHIESteTAaMIeA | 49 
aug amare ut: sist fadfeeat | 117 
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aaetarcrigel SIA | 53 
aoa: tamed Aca 157 
aorareien wa AATEC Waa: | 156 
aeen sfefarreta ada: 11 50 
aresrisama fe dass | 50 
aaraeter day aederafeta: tl 7 
aa ASA a tae Atenfeertaq i 17 
aren al ud: Msdardeaygraq | 7 
aM al vat wfa wae atetad i 6 
aaa a CaM Tal Mae Addl 7 
aad Ta Way Wad dad a al 30 
aaa: Aa Aa sq Aa! 5 
aaa A BY: TA tod J I HAZ I 26 
ae ITIP] a tat aera Ast -50 
anal de fe ad al ad tam He | 103 
saad WalqoTea | 120 
wrmaterqe yada: AA AAR! 5 
UrEroraHed wee Fea ATA] 3 
MHA: GA TM WHaeeaqay il 4 
Vins Te Wa eas Ha wa 1 161 
wfeadames a a fafeqaim: | 146 
We: Tet aden a sardtfa Bfaenrd 1 153 
VPMHAM Aes apres | 31 
WMS SAM Aad SM | 112 
RM Wada Yameratarary | 11 
Medan Fra Aa Hendtd: Uw: fa: | 66 
meen: afafeaarpfayd seat 1 82 


MAPSHAY TMAIT Wea! 133 
MAGA AAAS: | 140 
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wreast aged fafereetisaraty | 20 
weedy fada dada Water aa: | 95 
WAAAY | 154 
farsa a TAP MTAPaA: MATA dsl | 72 
fast aeqran gests devas dea aq 12 
fretraneratgeriaea ¢ pafad tl 152 
fra: wera al dal Deneve «24 
fraxifafrarrea Hisar aad | 115 
faa hac a fraaahteanyz | 150 
RrastHaredatarda | 75 


fal vafa ate SRI Ag Hac: I 152 
fal a fred Sareea: i 4 
franahaasst: wraaara aed i 150 
fact HAM esq Waa at freed | 153 
fraraad: Feet Breasarz | 69 
farata fertares wenftel fradderg 157 
BHae vata W dcfidaes i 78 
Vet Paead wad: MAN AfaTHeyal 135 
Wadneasrd sea: HHA a1 155 
wMewpa FT Aft ca frst 7 81 
West TEM TAMIA | 80 
SAA Met ASMA AM! «= 135 
satspesepy faenafaraa:| 122 
sSPsayerae Wareredhaeeitt | 122 
ATTA TA Tes! 152 
STARR 4S Hid Ya AM | 68 
HAM Heaea TEN J AeA! 162 
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saTaheet were fast: 1 153 
MMA WER AAA ARIE: 11 163 
srqaerer dard daeerrat fag: i 55 
stgcdirea cath fra: aren fied it 25 
TMA WAAR | 121 
SAaraR-ARTN-FRIPR-HAleY, 11 95 
stadchsiisererenal FT TaM | 125 

sa daeararastaaoraed 11 28 
a fara gaat F159 
yelay: aq al lg aseafinreafa 1 80 
emsa Wad coafeta: witegiaay | 39 
UsSt Hd dgad Ty Va Gest: | 9 
Wen aml; WAAC A Meda | 74 
AhUMlad: HA WET TATA Bpey 11 95 
ada waft wear! 78 
aera wey Gaafaes 74 
Are: HiEcieseasa: HAMA: | 123 
ApiayauaHy eeu, 92 
AGSl WGN J AHR ATA 1 5 
THM Sd AHMIeH AH IATA! 21 
aHenekraria weysraacy i 5 
Facer Agta a 5 
ThA Ata FSHAiHa Adt:! 36 
wHacadae A Yaehoqai: | 21 
hos TAQ YAaeaAMPas: | 32 
wafrarasaag a ara a Pala | 30 
areagaaed jafaaqea | 7 
waeisasa Fata Gea: WS am: 11 38 
wreaeeaiccewent fe Teta: | 155 
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PASMeaG HS TATAAMTAA TA: | 153 
waaransta aikere: frereereeragyy:| 17 
anata varasdad uwetta dad i 8 
WergMeanratesreaega4syay: | 22 
wat: aisft gar ae} alfa: wearers: 11 70 
Prfentten wy: fe Ter peal fra | 122 
Ppertded Weay ay ay feed | 128 
Aaa GAMA TaTHSa A ATT | 69 
aaa g daeatea aera | 69 
Bate Y Aare AAMT Hew: | 59 
Sa Aaersasa Ay afar 32 
wae Wage Tels AA AA i 37 
AAI F Mata ata Ag aewe 5 
aan fartat wea aR: | 106 
aera Soa | 15 
Maney HY HaAraaayed AK 1! 160 
A Saaeasate GH AM | 82 
asa wae wana tateafeary | 75 
ayaa faa a waeoraeate vrad 35 
AYA daca peda fe wed 1 35 
TM Wel Sagas Ae sea fe | 100 
FARA TARMPMeT AIH: 1 159 
ta fea afer a wy AT Tah 60 
wa det ta al waa alge | 121 
a SF URS AMAA: 1 118 
wa eeagda fam wats ar: | 14 
ranveciaiy: adaart farvafa | 164 
waqfrae penta aafgrafanret! 128 
AGEN Ba qa Porat: | 121 
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wana dl aft qeledacayg| «123 

a va Manassa yet ga TAAL I 34 
Tae AE FT TAMA |! 161 
TST TAME WMHdaeVa: | 59 
TST WIA Wrawesthad | 59 

BS YPIISM: Wess Td: | 22 
Tarra HA WA WaaTetaqy: 11 58 
ERISA HaaewywtTd Alt i 24 
Trarera wet wie Ga cata Spey | 10 
Tafiared deatyad Far | 146 
sorrafracacanet sTTeeAT 11 37 
Tauren! fasii favafies fageaary i 85 
THAMES: FHA i 158 
Tact afa fran cert g frat vad | 143 
Tach St aM wear AY: | 20 
wrranfeta tam aet W: | 118 
Sra a frercareferitgat! 6 
Tara Fea asf Afesadapar: 151 
atary frame arises seq | 148 
Tara, frst ST aLgualefaeqaa 1 67 
Aa TITS reas 137 
Taran YY acateasitea: | 28 
Falrerreameactafadrha: | 76 
aaratt a dict aw verdia aga: 1 15 
raatae: CaaS FAA FEU || 83 
Tage) Weel a AAaCHSHAaT 11157 
Torreiacacaetrid freq 1 132 
STIS ier a doranfey a a: 157 
TAIRA TATE a ser | 155 
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aera dad aie gq waa | 150 
TARTS | CTSA! «138 
aaMaaacary AAMARIE TG: i 132 

Wa Pate GARTH AAA | 32 
aa at fae: Geresant safe aay | 31 
Badia I Teed WH Vey I 54 

AA TST F MAN AM TaASIGH! 137 
aa FI aM Fe: WA sey I 25 
a aepease AIT TG Maaytaq | 32 
fas fe St aH soaR: a fe BEA I 12 
fatosre fe afd Toray | 132 
fentaatamaracga adhere 56 
fra varie aya wiser frtsva: | 121 
aa ute: facie gdtafegieea 42 

a Teds: viet Farag: | 139 
SRA aq wey Wey il 57 
Saat AAATALAATSSeIaTA: | 142 
eaeadaatetal Carafes Fafa 1 132 
Sd: HAVA a HA Wa TMS | «(109 
aaa Avatar ae Gata FI! 116 
faul FAST: BSA Fa feetcM:1 36 
rearerca carn frase | 54 

wat a a frariad: aa: fagyraien 148 
aM cenfeaeereaadatata afin |! 127 
aM 4 aad fafagrerqatsiqy! 76 

at aed: Aare ya I 48 
art a yet wet afe aenfrread | 162 
ae aa afd Wada geaneia: | 140 
Tees AAMAS FAT | 29 
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WaHaires AA _ Neisencnata 5 
aah: <a sa: fHwathe sia: | 58 
aacHsataradcpd Bvatalfadd | 101 


War senfeora aafaathrary | 127 
aaa afacaatararedarat | 129 


PATNA WaT BAL! 111 
aaHqaas FA Yen A AHN: 110 


“@ Sota SS 
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sae Paes Tas 11211 
Soa car arta Tar 
Fe Wad weAsa stress 11211 


Trika Sastra is characterised by mystery and variety of sub-divisions of entities and 
principles involved in its formulation. In this Sastra known as Trika, divisions and still 
further sub-division of principles and elements of their respective groups have been 


discerned. : 
Sri Tantraloka, Chapter 10, verses 1-2 


Wart Ue fastd fayd wafa Add: ie 
Ten Hiiaenrea Papas Waa: | 


When the entire world rests in the illumination of consciousness, there is no necessity of 
anything else to bring the illumination of awareness to it as it lies fulfilled in all respects 


already. 
Sri Tantraloka, Chapter 10, verse 76b-77a 


Matai fra aed Hendia: we: fea: | 
A aA aia Baa: Herts a sil 
Bead Addie Tal ae | 


Transcendence of peace is the state of Siva. The Parama Siva is also transcendent to time. 
Definitely, therefore, there is no scope for any kind of classification or calculation in Him 
as He obtains everywhere besides being the source of autonomy. 

Sri Tantraloka, Chapter 11, verse 9-10a 


Tea TASISa aM Ufate afeera: | 
TEN YasMMSrawaT aa 11211 
afera fagyctreatisentey aaa: | 


aa fer: PARA SARITA HAHA 31 


As this entire spectrum of the path has its basis in consciousness, so it extends in the body 
in the form of nullity, intellect, prana, net of nerves as also in the external world in the 
form of the emblem, statue, fire, place of fire, etc. all around spreading in an ordered form 
and separately in disorder also. 


Sri Tantraloka, Chapter 12, verses 2-3 
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